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ABSTRACT 
The rise of Pentecostal-charismatic movements in the twenti-
eth century has been a bewildering phenomenon to sociologists of 
religion. This study attempts to examine how charismatic move-
ments emerge, maintain themselves and develop in the context of 
Hong Kong by investigating the management and operation of a 
charismatic church in Kwun Tong, Hong Kong. Referring to the 
resource mobilization theories in the literature of social move-
ment, this study seeks to explore the processes of how the church 
reconciles the pressures of her macro environment with the ongo-
ing demands of micro mobilization, and how the church endeavours 
to translate macro-structural opportunities for action into 
specific micro-mobilization dynamics. 
The study shows that the external environment of Kwun Tong 
in particular, and Hong Kong in general, in the 1980s was favour-
able to the emergence of the church. The ecological conditions 
include a geographical concentration of urban dwellers, a strong 
inclination among inhabitants to seek friendship, an absence of 
cross-cutting solidarity in social networks, and a positive atti-
tude towards supernatural beliefs. The favourable .factors of 
cultural conditions are the lack of a vigorous countermovement 
and a wider acceptance of charismatic movements in the evangeli-
cal circle of Christian churches, The political conditions, such 
as the return of Hong Kong territory to Communist China and the 
fear of political oppression of religion, provoke a quest for 
IP* 
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meaning in the Christian community. Charismatic movements are 
considered by some theologians as a signal from God. 
From the year 1987 to 1989, the church stn'ved to search for , 
her own mission and goal. From other charismatic churches, she 
learned theories and practices of supernatural power, the way to 
manage the Sunday service and how to create a good'atmosphere in 
the church. She also worked hard in recruiting workers and 
members to the church. However, the church remained stagnant 
despite all her efforts in gaining new converts. 
The church began to grow*since 1989 when she transformed 
and operated as a social movement organization since 1989. The 
salient features of the new structure included a clearly defined 
and attainable goal3 a complex and elaborated organizational 
structure, an effective communication network and supervision 
system, and the model of cell group management, The emergence of 
a religious-ideology in the church provided an interpretive frame 
of religious universe to the church members. The ideology in 
return functioned as a ground of theological justification to the 
management of the church. The new organizational structure 
successfully recruited many new members Into every cell group, 
these new members were further mobilized to persuade others to 
join the recruitment campaigns. The church also strategically 
built an alliance system, and discredited opponents in the multi-* 
organizational field. In this way, the church was actually 
mobilizing other Christian churches into her mission goal, 
This study also examines how the church engaged in mobiliza-
tion of consensus in the Sunday service and cell group gather-
v i i 
ings, It is through this effort that members in the church 
and cell groups were largely retained, and their enthusiasm and 
commitment sustained. In this way, the church successfully 
constructed as well as maintained the religious universe of a 
charismatic movement with an enduring character in the context of 
Hong Kong. 
v i i i 
CHAPTER ONE 
LITERATURE REVIEW 
As remarked by Peter Berger, there are two global religious 
movements of enormous vitality in the world today, One is con-
servative Islam in the Middle East, the other is the Protestant 
charismatic movement in the West. The Protestant charismatic 
movement is dramatically sweeping across large areas of Latin 
America, East and South Asia, The South Pacific is another area 
of rapid expansion. And the movement, though often in bizarre 
combinations with indigenous religious traditions, is growing 
throughout sub-Saharan Africa (Berger, 1990:vii). According to a 
survey of the twentieth century Pentecostal-charismatic movement, 
the number of participants In the charismatic movement in the 
world reached approximately 293,218,690 in the year 1985. It is 
further estimated that the figure will be expanded to 619,328,000 
in the year 2000 (Barrett, 1988:812-3), 
The Pentecostal-charismatic movement has been seen as a 
bewildering phenomenon, attracting numerous attempts by sociolo-
gist to uncover the mystery of the religious reality. Some 
suggest that the charismatic movement is a renewal movement in 
reaction to the disenchantment of contemporary society and the 
crisis of legitimacy of organized religions (Cohen, 1985; Zylber-
berg and Cote, 1987), others suggest that it is a type of reli-
gious revival over against secularization and de-Christianization 
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(Vai11ancourt, 1984), somemore regard it as a cultural movement 
in post-industrial society (Zylberberg and Montminy, 1981), or a 
form of social protest by socially disinherited groups or indi-
viduals in reaction against the anomic situation (Tennekes, 
1970). Still others are of the opinion that, because of her 
political and social indifference, the charismatic movement is 
essentially an irrationalist and regressive movement (Catucci, 
1977; Maci oti, 1977). 
Other studies of charismatic movements have been done con-
cerning the history and features of the movement (Poloma, 1982), 
charismatic elements, power and order (McGuire, 1982), divine 
healing and power creation (Taylor, 1990), charismatic leadership 
and nation building (Reiterer, 1983; Reiterer and Spira, 1984), 
charismatic religion and group unity (Ackerman, 1984), political 
function and ideological continuity in relation to preservation 
of power base of Catholics (Pace, 1978), charismatic renewal and 
images of God (Hegy, 1978), charismatic renewal movement and 
routinization of charisma (Lane, 1978), self-attitudes and char-
ismatic religious movement (Freemesser and Kaplan, 1976), charis^ 
ma and integration (Stewart, 1974), charisma and modernity 
(Bensman and Givant, 1975)-
In the present study, the fundamental question is concerned 
with how a charismatic movement emerges, develops and changes, I 
will take a Hong Kong charismatic church, the Shepherd Community 
Church, as a case study through which the macro and micro dynam-
ics contributing to the making of the charismatic movement will 
be examined. In this chapter I will begin by describing briefly 
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the origins and development of the charismatic movement in the 
United States in the twentieth century and the impact of the 
movement on Asian countries. Then I will examine some of the 
social movement theories* with special attention to their rele-
vance to religious movements, and discuss how these theories 
could help in understanding the emergence and development of the 
charismatic movement in the wider social context of Hong Kong. 
1. A Brief History of the charismatic movement 
The term "charismatic movement" is used to refer to all 
manifestations of Pentecostal-type Christianity that in some ways 
is affiliated wi th, but differs the classical Pentecostalism. 
The essential characteristies of the charismatic movement are the 
emphasis on encounter with the supernatural, which in theological 
terminology is called "baptism in the Holy Spirit"1, and the 
? 
emphasis on supernatural powers, that is, the "spiritual gifts". 
In practice, the terms "charismatic" and "Pentecostal" are often 
used interchangeably in the Christian community. In religious 
literature, the term "Pentecostal movement" designates the char-
ismatic-type religious movement which emerged in the e&rly twen-
tieth century in the United States; the term "charismatic move-
ment" refers to similar religious currents appearing in the 
1960s. 
in the 1980s, a new charismatic religious movement named the 
"Third Wave" emerged in California. While still in its formative 
3 
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 stage, the term Third Wave is used to designate the movement 
which is similar to the Pentecostal movement (First Wave) and the i 
charismatic movement (Second Wave), but which perceives itself to 
be fairly unique and significant, The movement is composed 
largely of evangelical Christians who identify with elements of 
the First and Second Wave, that is, "the work and gifts of the 
Holy Spirit", but have chosen to remain in their own churches. In 
view of these historical divisions, the origins and development 
of the Pentecostal movement, the charismatic movement and the 
Third Wave merit careful investigation. 
The origins of the Pentecostal movement is often traced to a 
religious revival in Topeka, Kansas, in 1901 or to the Azusa 
Street revival in Los Angeles in 1906-1909. The Bethel Bible 
School in Topeka, run by Charles Parham, is recognized by histo-
rians to have a vital theological connection to much of classical 
Pentecostalism. With the identification of speaking in tongues 
as evidence of baptism in the Holy Spirit, Parham held large 
meetings in which the participants were "converted, sanctified, 
baptized with the Spirit and healed of sickness." (Hollenweger, 
1972:22). 
The Azusa Street revival was closely related to William J, 
Seymour, who was a black preacher and one of Parham's student. 
Seymour arrived in Los Angeles in February 1906 and began to hold 
meetings. On Monday, April 9, 1906 at a prayer meeting in Bonnie 
Brae Street a number of people began speaking in tongues. Within 
a week Seymour and the group hired an old Methodist church at 312 
Azusa Street. For three years without interruption, prayer meet-
ings took place there with speaking in tongues, singing in 
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tongues and prophecy. This Azusa Street Mission is regarded by 
Pentecostal publicists as the place of origin of the world-wide 
Pentecostal movement (Robeck, 1988:31-36). 
The charismatic movement, in contrast to Pentecostal ism, is 
commonly used to designate a new Christian movement which ap-
peared in mainline churches in the United States in late 1950s. 
The charismatic movement is associated with the Van Nuys revival 
and the Full Gospel Business Menjs Fellowship International. 
Part of the groundwork laid for the charismatic movement is often 
attributed to David J* du Plessis. The development of the char-
ismatic movement continued with its penetration of the Protestant 
mainline churches* the Roman Catholic Church, and finally, the 
Orthodox churches in later decades* 
The Van Nuys revival occurred among Episcopalians in Califor-
nia in the spring of 1959. According to Pentecostal documents, a 
young couple from Holy Spirit Parish at Monterey Park received 
"baptism in the Holy Spirit" and "the sign of tongues" following 
contact with some Pentecostal s. Soon a small group of ten par-
ishioners had the same experience and met for worship. The vicar 
of the Parish was troubled and sought counsel from Dennis Bennett 
of St. Mark's Episcopal Church, Van Nuys. In November 1959, both 
Bennett and the vicar received "baptism in the Holy Spirit". By 
spring 1960, some seventy people from St. Mark's Episcopal Church 
— including the leaders of most of the key parish organizations 
-- had also received "baptism in the Holy Spirit" and were meet-
ing for prayer. It was also reported that unknown to the people 
of Van Nuys, a small group of Episcopalians in St. Luke's Church, 
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in Monrovia, also experienced the gift of tongues, interpretation 
and prophecy in the fall of 1959 (Hocken, 1988:130-60). 
The charismatic outreach beyond explicit Pentecostal bound-
aries had its first organized expression in the Full Gospel 
Business Men*s Fellowship International (FGBMFI). Demos Shakar-
ian, a lay leader in the southern California area, founded the 
first chapter of the FGBMFI in October 1951. At the outset 
FGBMFI was closely associated with leading healing evangelists. 
FGBMFI, which had its first national convention in 1953, was 
conceived as an organization of "Spirit-filled" businessmen to 
evangelize and witness to non-Pentecostals. Its ministry was 
mainly accomplished through prayer breakfasts and larger regional 
and national conventions. By the midst of 1960, the FGBMFI had 
more than three hundred chapters, with a total membership of 
100,000, In 1972 there was a membership of 300,000. By 1988 the 
fellowship had more than 3,000 local chapters and had spread to 
87 countries, including Hong Kong (Zeigler, 1988^321-322). 
The Full Gospel Business Men Fellowship International is 
largely a' lay organization. It was through David J» du Plessis, 
a South African descendant of exiled Hugenots and a leading 
functionary in the South African Apostolic Conferences, the the 
charismatic movement penetrated into the mainline church tradi-
tions. Throughout the 1950s, du Plessis had been a co-worker 
with the healing evangelists and an advocate of ecumenical con-
tacts between the Pentecostal movement and the World Council of 
Churches. He was invited to speak at a number of ecumenical 
conferences and at the Vatican Council, a work that helped to 
gain the acceptance of the charismatic movement among mainline 
6 
churches. 
The spread of the charismatic movement to the Roman Catholic 
church had a decisive effect on the shape of the wider movement. 
The development of the Catholic charismatic renewal was deter-
mined by the events at Duquesne University* Pittsburgh, Pennsyl-
vania, and South Bend, Indiana, in February 1967 and their imme-
diate aftermath, Ralph Keifer and Patrick Bourgeois, two young 
lay instructors in the department of theology at Duquesne Univer-
sity, sought and received an invitation to attend a meeting of a 
Pentecostal type prayer group in the Pittsburgh area which was 
held in the home of a Presbyterian laywoman. At the second 
meeting in which they took part, they had the typical Pentecostal 
experience, including the gift of tongues. In mid February 1967, 
Keifer and Patrick, together with a group of about thirty of 
their students, spent a weekend in prayer. In the course of the 
weekend, each of these students experienced a "new outpouring of 
the Spirit1'. 
Having begun on the campus of one university, the charismatic 
movement in the Catholic church soon found adherents at two other 
universities: Notre Dame and Michigan State. A visitor from 
Duquesne brought the movement to Notre Dame in early March 1967. 
At about the same time, Ralph Martin and Stephen Clark, two 
graduates of Notre Dame, went there and were "baptized in the 
Spirit". They started a prayer group when they returned to 
Michigan State, During the weekend of April 7-9, 1967, about a 
hundred students and several faculty members from these universi-
ties gathered on the Notre Dame campus for a weekend of prayer 
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and reflection on the new experiences they shared. This meeting 
attracted the attention of the press: first of a student publica-
tion, and then of two widely read Catholic weeklies, The Nati onal 
Catholi c Reporter (AprIT 19, 1967) and Our Sunday Vi si tor (May 
14, 1967). In September of that same year Ralph Martin and 
Stephen Clark accepted an invitation from the Catholic chaplain 
at the University of Michigan in Ann Arbor to assist him in 
campus ministry. Since that time, South Bend, Indiana, and Ann 
Arbor, Michigan have been the most influential centers of the 
charismatic movement among Catholics in the United States. 
An index of the growth of the charismatic renewal movement 
among American Catholics might be identified by the number of 
adherents who have taken part in the annual conferences. The 
first conference was held on the University of Notre Dame campus 
in 1967, At the second conference in March 1968 there were about 
150 participants, most of them from the Midwest. The third such 
conference, held in April 1969, attracted more than 450 people 
from most of the states and from several provinces of Canada. 
The fourth conference, in June 1970, drew more than 1,300 people 
from all parts of the United States and Canada. The fifth was 
attended by nearly 5,000 people, including representatives of ten 
foreign countries, some as far away as Korea and Australia. The 
1972 conference was attended by more than 11,000 people from 
sixteen countries. In 1973 more than 20,000 took part, and the 
general assemblies had to be held in a football stadium. After 
1976, when the numbers attending the Notre Dame conference 
reached 30,000, a new direction was taken with the decision to 
promote regional conferences. One such regional conference, held 
8 
at Atlantic City in 1977, attracted more than 37,CTOO participants 
(Sullivan, 1988:110-126). 
One of the most dramatic new developments in the charismatic 
movement during the 1986s was the rise of the "Sign and Wonders" 
praxis and teaching associated with John Wimber. Wimber was the 
founding pastor of the Vineyard Christian Fellowship of Anahiem, 
California, and President of Vineyard Ministries International, 
He lectured with C. Peter Wagner in the Fuller Theological Semi-
nary in Pasadena since 1975. His ministry came to prominence 
when he introduced a lecture "Signs, Wonders and Church Growth" 
in 1981. Then from 1982 to 1985 he taught a full course in the 
Fuller School of World Mission on "The Miraculous and Church 
Growth". Parallel to his teaching career, Wimber established the 
Anaheim Vineyard in 1977 and began praying for the sick. His 
church grew to five thousand in 1988, and, at the same time, he 
sparked an aggressive church-planting effort that included more 
than 250 churches affiliated with the Association of Vineyard 
churches (Wagner, 1988.;889). 
The term "Third Wave" was given by C. Peter Wagner to desig-
nate the new movement led by Wimber, Wagner saw the "Signs and 
Wonders" teaching as a third phase in some continuity with, but 
distinct from, the Pentecostal and charismatic movements. The 
"Third Wave" terminology was introduced because Wimber's teaching 
was welcomed in many evangelical churches previously closed to 
the charismatic movement. It is used sometimes to describe the 
widespread occurrence of Pentecostal phenomena among Christians, 
especially evangelical Protestants who refuse the "charismatic" 
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label and often do not practice glossolalia while manifesting 
other "spiritual gifts" (Wagner, 1988:843-844). 
If we take the Pentecostal movement, the charismatic movement 
and the "Third Wave" as^one single cohesive movement into which a 
vast proliferation of all kinds of individuals and communities 
have been drawn in a whole range of different circumstances, this 
Christian movement may be considered the largest family of Prot-
estantism in the world. According to David Barrett, the Pente-
costal -charismatic movement currently exists in 230 countries 
across the world's eight continents, in 8,000 ethnolinquistic 
cultures and speaking 7,000 languages. A survey published by 
Barrett documents a total of 332 million affiliated church mem-
bers in 1988. Of these, 176 million are Pentecostal s, 123 mil-
lion are charismatlcs, and 28 million are third-wavers. These 
members are found in 11#8D0 Pentecostal denominations and in 
3,000 independent charismatic denominations, They are also found 
within all 150 traditional non-Pentecostal ecclesiastical confes 
sions, families, and traditions (Barrett, 1988;810-830) „3 
The Pentecostal-charismatic movement has experienced rapid 
growth rate in Asia throughout the twentieth century. Centres of 
rapid growth have been Korea, the Philippines, Indonesia, Singa-
pore, Northeast India, Burma and China. In Korea, the Central 
Evangelical Holiness Church in Seoul, the largest Holiness church 
in the world, has approximately 6,000 members. Divine healing is 
a prominent element in the church ministry. The largest church 
in Singapore is the English speaking Calvary Charismatic Centre 
which reportedly has over 4,500 members. In Northeast India, 
Baptists have frequently ministered with "power encounter" and 
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supernatural healings. They are also identified as~ belonging to 
the Third Wave category. "Signs and Wonders" and home fellowship 
groups have been important factors in the vigorous growth of 
churches in Nepal. In 1976 there were only 500 baptized believ-
ers, but by 1986 the number had swelled to 60,000 (Wagner, 
1988:189-190). 
The growth of indigenous churches in China, sometimes re-
ferred to as the house church movement to distinguish them from 
the government approved Three Self churches, have undergone a 
massive expansion since 1976. It is estimated that in 1949-50, 
there were about one million Protestant believers. By the mid-
1980s the number was increased to 50 million, According to two 
China watchers Paul Kauffman* President of Asian Outreach, and 
Jonathan Chao, Director of the China Church Research Centre, of 
the 50 million believers in China, some 20 to 25 percent (10 to 
12 million) used the gift of tongues. If prophecies, healings, 
signs and wonders, miracles, deliverances, upraised hands and the 
like are perceived as phenomenalogically Pentecostal-charismatic, 
then 85 per cent of Chinese believers could be considered as 
belonging to the category, making a figure of 42.5 million. 
However, as there has been no religious census of China nor any 
survey resembling a Gallup poll, the figure should be taken with 
caution (Wagner, 1988:182-183).4 
The emergence of the charismatic movement in Hong Kong in the 
late 1980s was primarily connected to the Third Wave from the 
United States. Initial trends toward charismatic renewal were 
particularly associated with Christian groups such as the Hang 
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Fook Camp of St. Stephen's Society and the Shepherd Community 
Church. These two charismatic groups experienced a friendly 
coexistence and close cooperation. The movement's main thrust of 
expansion has come from-, the work of Reverend Benjamin Wong and 
Reverend Anthony Chan of the Shepherd Community Church. Starting 
with about twenty people, the growth of the church was slow but 
steady during the year 1987-89. Decisive in the development was 
the restructuring of the church after 1989 which gave rise to 
many cell groups, most of them with fewer than ten members. By 
September 1994, the number of converts reached more than five 
hundred. The movement is still in the process of developing and 
expandi ng. 
2. Religious Movement in the light of 
Theories of Social Movements 
The most spectacular feature of the Pentecostal-charis-
matic movement has been the rapid and exponential growth of 
religious adherents (Christian, 1969; Glazier, 1980; Hamby, 1981; 
Martin, 1990; Trompf, 1990; Zylberberg and Montminy, 1981). In 
their classic writing People, Power and Change, Gerlach and Hine 
hold that the spread of Pentecostal ism is associated with five 
aspects of the movement organizational factor, including (1) the 
relationship among local groups of the movement -- flexibly 
linked networks of local groups promoted the movement's spread; 
(2) recruitment along the lines of preexisting class social 
relationships ~ family and friends; (3) emphasis on a clearly 
defined commitment act or experience; (4) an ideology offering a 
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simple, easily communicated interpretive order, a sense of shar-
ing in the control . and rewards forthcoming, and a feeling of 
personal worth and power; and (5) emphasis on the perception of 
real or imagined opposition. They further proclaimed that the 
above model applied not only to religious groups but also to 
other dissenting movement organizations such as the Black Power 
movement (Gerlach and Nine, 1968). 
Although the study of Gerlach and Hine has been criticized 
that in the five contributing factors not all are present or 
significant for all movements (McGuire 1987:132), their analysis 
of religious movements from the perspective of social movements 
has been illuminative and influential for later studies (Duffhues 
and Felling, 1989; Shepperd, 1988; Snow and Marshall, 1984; 
Tarrow 1988; Wood and Zald, 1987; Wuthnow, 1980; Zald and Denton, 
1987; Zald and McCarthy, 1987). In this section, I will discuss 
religious movements in the context of three major theoretical 
perspectives of social movements, which are, breakdown theories, 
resource mobilization theories and the constructionist approach. 
Evaluation will also be made in order to lay a conceptual founda-
tion for the analysis of the charismatic movement in the follow-
ing chapters. 
Breakdown Theories 
Up until the mid-1970s, the study of social movements was 
dominated by the breakdown theory, a theory which focused on 
analysis at the mirco-1evel . The central idea of breakdown 
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theory is that social movements are a form of "collective behav-
ior" that operates primarily at the social psychological level. 
The theory holds that social movements emerge as responses to 
specific grievances in a society. Among the variants of this 
traditional social psychological approach to the study of social 
movements are mass society, collective behavior, status incon-
sistency, rising expectations, relative deprivation, Davies' J— 
curve theory of revolution and the like. 
Despite the existence of considerable diversity within the 
breakdown theory, the main argument of the theory has been asso-
ciated wit-h strains resulting- from economic crises3 war, domina-
tion, mass migration, catastrophes, and technological change. 
When a group.s1 traditional or anticipated way of life is disrupt-
ed, the likelihood of collective behavior is increased. As 
expectations that previously guided action fail, pressure for 
change i s exerted (Marx and Wood 1975:37.5-6) -
The basic assumption of breakdown theories is that sociopo-
litical systems tend inherently to be orderly, that disruptive 
and political turmoil to which movements give rise are due pri-
marily to the discontent generated by societal disequi1ibrium, 
and that such instabilities are normally short term or transitory 
in nature, at least within modern pluralistic societies. Various 
theorists hold in common the assumption that the major factor 
pertaining to the rate of social change is economic development. 
Rapid economic development destroys the traditional sources of 
social cohesion and integration, thereby causing a "breakdown" in 
the sociopolitical order that in turn gives rise to the di scon-
14 
tent underlying movements and a wide variety of other "disorder-
ly" actions, 
An elaborate application of the framework of breakdown theo-
ries to the analysis of social movements has been developed in 
the work of Neil J. Smelser. In Theori es of Collectivs Sehavi or 
(1962) Smelser proposes six predeterminants of social movements, 
each of which is added to the others to create a cumulative 
effect. These are (1) structural conduciveness, where social 
inequality is present; (2) structural strain, where people become 
aware of social inequality; (3) growth and spread of a general-
ized belief system that offers an alternative explanation as to 
why the inequality exists; (4) factors that may precipitate 
people acting on the belief system; (5) mobilization of the 
participants to action; and (6) a weakening of general and social 
control, 
Smelser further distinguishes between value-oriented re-
sponses and norm-oriented responses in collective behaviour, and 
suggests that the Pentecostal movement is a type of value-orient-
ed movement. Smelser defines a value-oriented movement as "a 
collective attempt to restore, protect, modify, or create values 
in the name of a generalized belief" (Smelser 1962:313). Smelser 
regards the Pentecostals attempts to reconstitute values, rede-
fine norms along value line, reorganize the motivation of indi-
viduals, and redefine situational facilities as a value-oriented 
movement. In contrast, the Social Gospel movement is seen as a 
norm-oriented movement in that it attempts to change the behavior 
of individuals and groups by changing the norms that govern 
behavi or. 
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For Smslser, a value-oriented movement is more radical than 
a norm-oriented' movement since an emphasis on value is an attempt 
in restructuring the basis of social organization. A norm-ori-
er.ted movement is a social reform movement, emphasizing the 
legitimacy of the existing social order, with responsibility of 
the privileged classes to orchestrate gradual sociai change and 
help alleviate problems generated by the same social processes 
that produced the privileges enjoyed by the upper classes in the 
first place. The success or failure of the Social Gospel move-
ment lay in its ability to change norms without changing struc — 
cm cs. 
Although Smelser offers a comprehensive and systematic 
scheme for the study of collective behaviour, his theory of six 
predeterminants of social movements has been intensely criticized 
both in methodology and empirical tests. As noted by Marx and 
Wood (1975), Smelser's main concepts are not quantitative, and 
the range of studies he cited in Theori es of Col 1ecti ve Behavi or 
precludes using the same units for easy quantitative comparisons. 
For instance, Smelser Gould point to the existence of some level 
of strain (or beliefs, precipitating factors, etc.), but could 
not easily say how much strain existed (p.411). 
There is also inconsistency in Smelser's treatment of the 
time-ordering of the six conditions of collective behavior. At 
some points he suggested that a definite time-ordering of the 
conditions must occur, with the time-order being: structural 
conduciveness, strain, growth and spread of generalized beliefs, 
precipitating factors, mobilization of participants for action, 
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and breakdown of social control. At other points^ however, he 
says that there must only be analytical time-ordering, not empir-
ical time-ordering, Thus strain could actually appear before 
conduci veness in the latter formulation (p,412). 
With regard to the problem of empirical tests, the most 
prominent criticisms of Smelserrs theory are those related to 
generalized beliefs. Smelser has been accused of focusing on 
exaggerated, irrational, and unrealistic beliefs. The issue of 
rationality of beliefs aside, collective behavior in the form of 
a hostile outburst is defined by Smelser in terms of a general-
ized belief, which is one of the very factors drawn upon to 
explain the existence of collective behavior. However, it has 
been argued that certain types of expressive crowd behavior, such 
as riots in victory car. occur without a generalized belief 
(Jenkins, 1981:91,' Marx and Wood, 1975:407; McAdam, 1982:10)). 
In developing a sociological theory of collective behavior, 
Smelser tends to ignore the psychological level. However, if is 
not clear how the more or less "objective" external social struc-
tural conditions (strain, conduciveness, social control) relate 
to the perception of the individual, At some points, psychologi-
cal conditions parallel to Smelserfs social conditions of collec-
tive behavior may also be noted. But stating parallel psycholog-
ical conditions does not show how social conditions get translat-
ed into psychological perceptions. All societies always have a 
certain amount of strain, but collective behavior is not continu-
ally in existence. Besides, the problem of specifying how much 
strain needs to exist before it helps generate collective behav-
ior is still left unanswered (Marx and ¥/ood, 1975:410), 
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Resource Mobilization Theories 
In the 1960s and 1970s social movement activities emerging 
in the United States triggered a critical rethinking of the 
dominant theories in the field of social movement studies. The 
social psychological approach to social movement study were 
criticized on both theoretical and empirical grounds from a more 
macro political and structural account of movement dynamics. The 
new theoretical perspectives are the resource mobilization and 
political process models. 
Resource mobilization theorists tend to emphasize the con-
stancy of discontent and the variability of resource in account-
ing for the emergence and development of insurgency. According-
ly, the focus of attention has been how burgeoning movement 
organizations seek to mobilize and routinize the flow of re-
sources to ensure movement survival. Compatible with this but 
with a slightly different angle, the political process model 
emphasizes two sets of macro structural factors which are be-
lieved to facilitate the generation of social insurgency. The 
first is the level of organization within the aggrieved popula-
tion; the second, the political realities confronting members and 
challengers at any given time. 
Resource mobilization theorists, such as McCarthy and Zald, 
have tried to extend their analyses of social movements to reli-
gious movements, such as millenarian movements, evangelistic 
movements, and withdrawal movements (McCarthy and Zald, 
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1977:1219). The majority of research efforts have been focused on 
religious movement organizations and social movement organiza-
tions, forces that create social movement, political conflict 
within religious organizations, religious movements within the 
context of a global system of nations (Zald and McCarthy, 1987), 
case studies such as the transformation of the YMCA from an 
evangelistic social movement to a general-service organization 
(Zald and Denton, 1987)3 the implementation of policies and 
perspectives of the Methodist Church aimed at racial integration 
(Wood and Zald, 1987), Protestant congregations and the Catholic 
church as the infrastructure of social movement organizations 
(McCarthy, 1987), 
In an article contributed exclusively to the religious 
movement in the United States, Zald and McCarthy viewed the 
American Catholic charismatic movement in the 1960s as a grass-
roots movement, a local Pentecostal movement within Catholicism, 
Because the local church authorities were encouraged to accommo-
date the movement, the Catholic charismatic movement was accepted 
as an integral part of local parish activities, though not with-
out conflict and tension. As a result, the movement did not 
become a schism without organization. However, Zald and McCarthy 
have not fully elaborated a systematic analysis of charismatic 
movement from the perspective of resource mobilization theories 
(Zald and McCarthy, 1987:87). 
Theorists of the political process model, on the contrary, 
have inclined to perceive that social movements are by virtue a 
political phenomenon. A social movement is generally interpreted 
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as a rational group-action in pursuit of a substantive political 
goal (McAdam, 1982:16; Tilly, Tilly and Tilly, 1975; Tilly 1978). 
In view of the theoretical relevance, the following discussion 
will be limited to resource mobilization theories and its impli-
cations for the study of religious movement. 
The resource mobilization approach has been most fruitful in 
analyzing mobilization processes and in emphasizing the role of 
existing organizations and networks in laying the groundwork for 
social movement formation. In the theoretical framework of 
McCarthy and Zald, social movement is defined as "a set of opin-
ions and beliefs in a population which represents preferences for 
changing some elements of the social structure and/or reward 
distribution of a society." (McCarthy and Zald, 1977n217-8) A 
countermovement is "a set of opinions and beliefs in a population 
opposed to a social movement.11 (p.1218) One of the catchwords of 
resource mobilization theories has been the idea of social move-
ment organization. Social movement organization is defined by 
McCarthy and Zald as "a complex, or formal, organization which 
identifies its goals with the preferences of a social movement or 
a countermovement and attempts to implement those goals." 
(p.1218) All social movement organizations that have as their 
goal the attainment of the broadest preferences of a social 
movement constitute a social movement industry (p.1219). 
McCarthy and Zald have elaborated the main features of 
resource mobilization theories, namely that: (1) Study of the 
aggregation of resources (money and labor) is crucial to an 
understanding of social movement activity. Because resources are 
necessary for engagement in social conflict, they must be aggre-
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gated for collective purposes, (2) Resource aggregation requires 
some minimal form of organization, and hence, implicitly or 
explicitly, the theory focuses more directly upon social movement 
organizations. (3) In accounting for a movement's successes and 
failures there is an explicit recognition of the crucial impor-
tance of involvement on the part of individuals and organizations 
from outside the collectivity which a social movement represents, 
(4) An explicit supply and demand model is sometimes applied to 
the flow of resources toward and away from specific social move-
ments. (5) There is a sensitivity to the importance of costs and 
rewards in explaining individual and organizational involvement 
in social movement activity. Costs and rewards are centrally 
affected by the structure of society and the activities of au-
thorities (McCarthy and Zald, '1977:1216). These emphases merit 
further elaboration and discussion. 
First, some level of resources must be mobilized before 
groups can engage in collective action. Resources that are of 
key importance are the availability of both unskilled labor and 
individuals with special skills such as legal talent or organiz-
ing experience; material wealth, especially that in excess of 
what is conventionally defined by the group as necessary for 
subsistence; social legitimacy, especially in the eyes of more 
powerful groups in the polity; and facilities for engaging in 
collective actions, such as meeting halls, printing presses, and 
the like. Generally speaking, the more resources held by a 
group, the more it is likely to mobilize for collective action 
(Jenkins, 1981:114, 117), 
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Second, the mobilization of resources and hence the inci-
dence of collective action, depends on the existence of some 
level of organization, whether that organization preexists col-
lective action or is produced by a mobilization campaign» Howev-
er, the extent of organization existing within the group prior to 
mobilization efforts is significant in determining the level of 
group loyalties and the likelihood that resources will be deliv-
ered. On the one hand, the more organized the group, the more 
readily intragroup communication occurs, and therefore the more 
readily new ideas regarding solutions to collective problems are 
diffused. The preexisting communication links are decisive 
because individuals are far more likely to become mobilized when 
they are exposed to the new ideas of the organization. On the 
other hand, a preexisting group structure means extensive intei 
personal ties, especially a strong sense of group identity. If 
there exists such a preexisting group structure, Individuals who 
are highly loyal to the collective interests of the group will be 
more willing to commit resources to organizational goals (Jenkins 
1981:117-8). 
Third, expectations of success play an important role in the 
collective incentives for participation. As noted by resource 
mobilization theorists, factors such as a favorable political 
opportunity structure, the influence of sympathetic third par-
ties, influential allies available to challengers, and the like, 
all of the above increase the chances of success of a social 
movement. As argued by Klandermans, people have to decide to 
participate at a point when they do not know whether others will 
participate or not, their decisions must be based on expectations 
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about the behavior of others. The higher the expectation of 
success, the more the number of people will participate in a 
movement (Klandermans and Tarrow, 1988:6). 
Fourth, the translation of mobilization into collective 
action entails complex costs and benefits calculus that rests 
primarily on the expected costs of investing in collective ac-
tion,. the anticipated risks of repression or lost resources, and 
the anticipated gains from collective action. This component of 
resource mobilization theory leans heavily on Mancur Olson's 
(1968) logic of collective action, and particularly on his di s-
tinction between collective and selective incentives. According 
to Olson, organizations that pursue collective goods, that is, 
items that are of common benefit to a population are by their 
nature indivisible in character, are unable to motivate contribu-
tion of resources from individuals on the basis of collective 
good itself. Rational individuals will recognize that they will 
receive the collective goods independent of their personal con-
tributions and will withhold from collective action unless selec-
tive incentives are employed. 
As noted above, the resource mobilization theories depart 
from the traditional breakdown theories in several areas. As 
pointed out by McAdam, the resource mobilization theories have 
served to redefine the basic ontological status of social move-
ments within sociology. The breakdown theories suggest that 
social movement is by virtue a psychological phenomena born of 
the efforts of discontented individuals to manage the interpsy-
chic tensions endemic to their lives. By contrast, resource 
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mobilization theorists describe social movements as collections 
of social actors dedicated to the advancement of their stated 
substantive goals. In addition, resource mobilization theorists 
have attributed rationality to movement participants. The hint 
of pathology and irrationality implicit in the breakdown theories 
have been replaced by the explicit assertion that movement behav-
ior is informed as much by rationality as other forms of social 
action. Furthermore, resource mobilization theorists have broad-
ened the scope of their analysis to take account of the effect of 
external groups on the development of the movement- This is in 
contrast to the breakdown theorists who attribute sole causal 
importance to the aggregate level of discontent within the ag-
grieved population. Finally, resource mobilization theorists 
have alerted researchers that social movements are dependent on 
some combination of formal and informal groups for their persist-
ence and success. Movement groups require a steady input of 
resource to survive over time. This fact has revealed that 
breakdown theorists have failed to take seriously the movement as 
an ongoing social phenomenon (McAdam, 1982;22-23). 
Resource mobilization theory has been criticized for focus-
ing too much on organization and resources while neglecting the 
cultural component in the social movement, As pointed out by 
William Gamson, "What they give us is heavily institutional and 
organizational* with little about norms, values, and political 
discourse. When Garner and Zald try to explain the nature of 
the social movement sector, cultural differences between coun-
tries take a back seat to global markets and their differential 
impact. When Zald tries to predict the future of social move-
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merits, he looks to the negative externalities of industrial 
production, not to cultural trends, From political economy, they 
borrow much; from political culture, hardly at all*.1' (Gamson, 
1987:6) 
The most critical challenge to resource mobilization theo-
ries has been with respect to the relationship between grievances 
and insurgency, The assertion that discontent is an invariant 
property of social life, as held by critics of resource mobiliza-
tion theories, has failed to distinguish objective social condi-
tions from their subjective perception, The objective social 
conditions certainly do supply a constant stimulus to insurgency, 
In other words, there is always a sufficient inequality in the 
distribution of valued goods in society so as to afford people an 
objective basis for organized protest activity. However, what is 
absent from most versions of the mobilization perspective is the 
acknowledgment of the enormous potential for variability in the 
subjective meanings people attach to their "objective" situations 
(McAdam, 1982:33-34). 
A related criticism of resource mobilization has been its 
abandoning of social-psychological analysis of social movement. 
Resource mobilization theorists emphasize the importance of 
structural factors, such as the availability of resources to a 
collectivity and the position of individuals in social networks, 
and stresses the rationality of participation in social move-
ments. Participation in a social movement is seen not as the 
consequence of predisposing psychological traits or states, but 
as the result of rational decision processes whereby people weigh 
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the costs and benefits of participation. However, this theoreti-
cal perspective underestimates the significance of grievances and 
ideology as determinants of participation in a social movement. 
As noted by K1 andermans thi s shortcoming results from confusing 
the individual and societal levels of analysis. Obviously, the 
fact that grievances and ideology cannot explain the rise of 
social movements does not mean that they do not play a role in 
the decisions of individuals to participate in a social movement 
(K1andermans, 1984:584). In fact, in recent years some analysts 
have tended to focus their attention on the construction of 
meaning in social movements. I will discuss this in the next 
secti on. 
The constructionist approach 
The relationship between ideological factors, such as 
values, beliefs, meaning, and identification with social move-
ments and participation in their activities has rarely been 
treated systematically in the social movement literature. Both 
breakdown theories and resource mobilization theories have a 
tendency to see a direct link between objective circumstances and 
individual behavior without taking into account the intervening 
processes of defining and interpreting the individual's situa-
tion. It is not the reality itself, but one's interpretation of 
it that guides political actions. Klandermans has put it suc-
ci net1y, 
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The definition of the situation can make an obnoxious 
situation justifiable in the eyes of the victim. If 
authorities are perceived to be legitimatej coercion 
is not defined as oppression, but as legal enforcement 
of the law, According to the scholars who emphasize 
the role of grievance interpretation, the crucial 
variables in movement mobilization are not anger or 
frustration but the belief that one's interests are 
common interests, as well as the perception of 
injustice — that is, the belief that these interests 
are legitimate yet are not being met (Klandermans, 1989: 
9), 
Sociologists are only now beginning to study the processes by 
which new meanings and ideologies are developed, packaged, and 
disseminated in social movements. A number of social movement 
theorists have started to examine the role of social movement 
organizations as sponsors of meaning. Through the use of differ-
ent conceptualizations, such as consensus mobilization (Klander-
mans, 1988) and frame alignment (Snow et al . , 1986), they ex-
plored the role of movement organizations in diffusing specific 
interpretations of the situation that the movement organization 
wants to change. These new theoretical perspectives could be 
named as the constructionist approach. I will briefly discuss 
these two theoretical perspectives at the following section. 
In his treatment of how social movement organizations mobi-
lize social support^ Klandermans observes that there are four 
kinds of action which together constitute the process of mobili-
zation. participation in social movements takes places in the 
context of the formation of mobilization potentials, the forma-
 t 
tion and activation of recruitment networks, the arousal of the 
motivation to participate, and the removal of the barriers to 
participation. In the formation of mobilization potentials, 
movement organizations must win attitudinal and ideological 
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support. In the formation and activation of recruitment net-
works, they must increase the probability that people who "be-
long" to their mobilization potential will be reached. In arous-
ing motivation to participate, they must favorably influence the 
decisions of people who are reached by a mobilization attempt. 
And in removing barriers they must increase the probability that 
people who are motivated will eventually participate (Klander-
mans, 1988r178) . 
As noted above, Klandermans considers that consensus mobili-
zation is necessary for every social movement organization. By 
consensus mobilization, he refers to the attempt of a social 
movement organization to create consensus among a subset of the 
population (p.175), In the same line of argument, he further 
distinguishes between consensus mobilization in the context of 
the formation of mobilization potential in a society and consen-
sus mobilization In the context of action mobilization. The 
former refers to the generation of a set of individuals with a 
predisposition to participate in a social movement, whereas the 
latter refers to the legitimation of concrete goals and means of 
action. Regarding the time frames, the formation of mobilization 
potential is a long term problem; action mobilization is a short 
term matter. Regarding the target audiences, the formation of 
mobilization potential means the creation of commitment, that is, 
the audience is much broader, usually a social category of people 
who share some characteristics related to the movement's cause. 
Action mobilization means the activation of commitment, it re-
stricts itself to people who already ,fbelong" to the mobilization 
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potential of a movement organization (p.178).7 
Apart from the theory of consensus mobilization, Snow and 
his colleagues have also tried to construct a typology of "frame 
alignment processes" by which social movement organizations seek 
to bring the beliefs and attitudes of potential recruits into the 
ideological frame of the movement. Borrowing from Erving Goff-
man, the term "frame" denotes "schemata of interpretation" that 
enable individuals "to locate, perceive, identify, and label" 
occurrences within their life space and the world at large. By 
rendering events or occurrences meaningful, frames function to 
organize experience and guide action, whether individual or 
collective. Snow further elaborated the idea into "frame align-
ment" which it refers to "the linkage of individual and social 
movement organization interpretive orientation, such that some 
set of individual interests, values and beliefs and social move-
ment organization activities, goals, and ideology are congruent 
and complementary" (Snow et il «s 1986:464). According to the 
authors, the basic underlying premise of frame alignment is a 
necessary condition for participation, whatever its nature or 
intensity, and that it is typically an interactional and ongoing 
accompli shment. 
In their typology of "frame alignment", Snow and his col-
leagues identified four types of frame alignment processes; frame 
bridging, frame amplification, frame extension, and frame trans- , 
formation. By frame bridging, it refers to the linkage of two or 
more ideologically congruent but structurally unconnected frames 
regarding a particular issue or problem. Such bridging can occur 
both at the organizational and individual level. In the latter 
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case, frame bridging involves the linkage of a social movement 
organization to immobilized sentiment pools or public opinion 
preference clusters. These. sentiment pools refer to aggregates 
of individuals who share common grievances and attributional 
orientations, but who lack the organizational base for expressing 
their discontent and for acting in pursuit of their interests. 
This bridging is effected mostly by organizational outreach and 
information diffusion through interpersonal or intergroup net-
works, the mass media, the telephone, and direct mail (pp.467-
468) . 
By frame amplification, it refers to the clarification and 
invigoration of an interpretive frame that bears on a particular 
issue, problem or set of events. The meaning of events and their 
connection to one's immediate life situation, as argued by Snow, 
are often shrouded by indifference, deception or fabrication by 
others, and by ambiguity or uncertainty, support for and partici-
pation in movement activities is frequently contingent on the 
clarification and reinvigoration of an interpretive frame. Snow 
further differentiated frame bridging into value amplification 
and belief amplification. Value amplification refers to the 
identification, idealization, and elevation of one or more values 
presumed basic to prospective constituents but which have not 
inspired collective action. Belief amplification presumed that 
the nature of action toward any object is contingent in part on 
beliefs about the object. Mobilization for participation is more 
likely to be achieved if a social movement organization could 
give a positive articulation between beliefs about the object of 
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action and the nature of that action (pp.469-470). 
In some cases, the programs and values that some social 
movement organizations promote may not be rooted in existing 
sentiment or adherent pools, or may appear to have little if any 
bearing on the life situations and interests of potential adher-
ents. In such cases, social movement organizations may have to 
extend the boundaries of its primary framework so as to encompass 
interests or points of view that are incidental to its primary 
objectives but of considerable salience to potential adherents. 
In effect, the movement is attempting to enlarge its adherent 
pool by portraying its objectives or activities as attending to 
or being congruent with the values or interests of potential 
adherents. The task of social movement organizations in such 
cases is the identification of individual or aggregate level 
values and interests and the alignment of them with participation 
in movement activities. Snow called this kind of effort as frame 
extension (p.472), 
The fourth type of frame alignment is called frame transfor-
mation. Also borrowing from Goffman, frame transformation could 
be designated to redefining activities, events, and biographies 
that are already meaningful from the standpoint of some primary 
framework, in terms of another framework, in such a way they are 
now seen by the participants to be something else (p.474). Snow 
identified two such transformation processes that are pertinent 
to movement recruitment and participation, they are transforma-
tion of domain-specific and global interpretive frames. By 
transformation of domain-specific interpretive frames, it refers 
to self-contained but substantial changes in the way a particular 
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domain of life is framed, such that a domain previously taken for 
granted is reframed as problematic and in need of repair, or a 
domain seen as normative or.acceptable is reframed as an injus-
tice that warrants change. Transformation of global interpretive 
frames refers to a new primary framework gains ascendance over 
others and comes to function as a kind of master frame that 
interprets events and experiences in a new key. It may be de-
picted as a change in one's "sense of ultimate grounding" that is 
rooted in the "displacement of one universe of discourse by 
another and its attendant rules and grammar for putting things 
together" (p.475). 
The theorists of .constructionist approach, as elaborated by 
Klandermans, Snow and his colleagues, have tried to put meanings 
or ideas back into the context of movement emergence, mobiliza-
tion and success. Meanings and ideas are not seen as given, as 
if there is an isomorphic relationship between the nature of any 
particular set of conditions or events and the meaning attached 
to them. in contrast, social movements function as carriers and 
transmitters of beliefs and ideas. They are actively engaged in 
the production of meaning for participants, antagonists and 
observers* The productive work may involve the shaping and 
structuring of existing meanings, Social movements thus can be 
construed as functioning as signifying agents, and embroiled with 
the intelligentsia, the mass media and the state. As such, the 
constructionist approach should enable researchers increasingly 
to address systematically the dynamics and effects of meaning-
making activity by social movement activists. 
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3. Summary and Conclusion 
In this chapter I have traced the history of the charismatic 
movement in the twentieth century* The Pentecostal movement 
(first wave), charismatic movement (second wave) and the Third 
Wave movement are described respectively with reference to their 
course of development. In attempting to understand the condi-
tions of emergence and development of the charismatic movement, 
three different approaches using social movement theories are 
outlined and assessed, They are breakdown theories, resource 
mobilization theories and constructionist approach. Breakdown 
theories hold that social movements emerged as responses to 
specific grievances in a society, Resource mobilization theories 
emphasize that movement upsurge largely depends on how movement 
organizations seek to mobilize and routinize the flow of re-
sources to ensure movement survival. The constructionist ap-
proach perceives that social movement organizations are basically 
sponsors of meaning which produce values, ideas and ideology. 
After examining three different theoretical approaches, 
resource mobilization theories are considered to be the most 
appropriate and useful theoretical framework in the study of the 
charismatic movement. However, the limitations of resource 
mobilization theories are also noted, While theorists of re-
source mobilization have downplayed meaning in understanding the 
social movement processes, the incorporation of the construction-
ist approach can overcome the theoretical deficiency of resource 
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mobilization. In this study, the rise and development of Shep-
herd Community Church is seen as the effort of a religious move-
ment organization to mobilize resources from external environment 
and reallocate them in order to achieve the objectives of the 
movement organization. In next chapter, I will discuss the 
nature and the aim of this study, and will further explicate the 
theoretical framework in analyzing the charismatic movement. 
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Notes 
1. In the Pentecostal-chari smati c tradition, "Baptism in the 
( Holy Spirit" is viewed as a distinctive Christian experience, 
To be baptized in the Holy Spirit is to be immersed in the 
Holy Spirit. In religious language, this signifies a total 
submergence within the reality of the Holy Spirit; whoever 
is so baptized has a vivid sense of the Spirit's presence 
and power, According to one Pentecostal testimony: 
"Talking about a baptism it was just like I was plunged down 
into a great sea of water, only the water was God, the water 
was the Holy Spirit." See J. Rodman Williams, "Baptism in 
the Holy Spirit." In Stanley M. Burgess and Gary B, McGee, 
Pi cti onary of Pentecostal and Chari smati c Movements. 
Grand Rapids, Michigan Regency, 1988, pp.40-41. 
2. "Spiritual gifts" or "gifts of the Holy Spirit" said to 
accompany the baptism of the Holy Spirit include 
glossolalia, prophecy, revelation, wisdom, faith, healing, 
miracles, discernment of spirit. 
3. The classification of the three waves by Barrett is somewhat 
different. In Barrett's table the roots of the First Wave are 
considered to have developed out of Black slavery in the 
United States, the Evangelical (Wesleyan) Revival from 1738 in 
Britain in 18th century, and the Holiness (Perfectionist) 
movement in Britain, the United States, and its worldwide 
missions in the 19th century. 
4. See also Alan Hunter and Kim-kwong Chan, Protestanti sm 
in Contemporary Chi na Jli.Y.5 Cambridge University Press, 
1993), pp.152-155, • . . 
5. In the same line of argument, Jerry Shepperd has applied 
Smelser's theory to explain the genesis of Pentecostalism 
in the United States. In the conclusion, Shepperd notes 
that in same cases not all elements of the six of 
predeterminants of social movements are identifiable so that 
the logical possibilities for combination are limited. See 
Jerry Shepperd, "Sociology of Pentecostalism." Pp.794-799 in 
Pi cti onary of Pentecostal and Chari smati c Movement, edited by 
Stanley M. Burgess and Gary McGee, Grand Rapid, Michigan: 
Regency, 1988. 
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6. Olson's thesis has been criticized by various resource 
mobilization theorists. As Oberschall points out, the main 
flaw in Olson's theory is that individuals are assumed to be 
isolated entrepreneurs guided in their actions exclusively 
by short-term calculations of personal interest. Sustained 
participation in social organizations does not rest on 
individual material incentives but on a mix of purposive or 
ideological and solidarity incentives. See Anthony 
Oberschall, Social Conflict and Soci al Movements. Englewodd 
Cliffs, UJ: Prentice-Hall, 1973, 
7. Klandermans identifies that four significant factors by 
which movement organizations communicate meaning and mobilize 
consensus in social campaigns; they are: the source of 
information; the message; the channels employed; and 
the audience. See Bert Klandermans, "The Formation and 
Mobilization of Consensus," Intemat i onal Soci at Movement 
Research Vol. 1, 1988, pp.183-191. 
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V CHAPTER TWO 
THE STUDY 
This dissertation is a case study of a charismatic-type 
Christian church in its endeavour to develop a religious movement 
in the Hong Kong context. The subject of my study is the Shep-
herd Community Church, an independent Chinese Christian Church 
located in the Kwun Tong district of Hong Kong. As described in 
Chapter one, the genesis of the Shepherd Community Church is 
closely associated with the "Third Wave" movement. The objective 
of this study i s to understand the developmental phases of the 
Shepherd Community Church and the religious movement triggered by 
church in a 1ater.period. More specifically, this study attempts 
to investigate the process whereby the church reconciles the 
pressures of her macro environment with the ongoing demands of 
micro mobilization, and how the church tries to translate macro-
structural opportunities for action into specific micro-mobiliza-
tion dynamics. 
McAdam and his colleagues have noted, after reviewing volu-
minous recent and earlier work on social movements, that most of 
the research has focused on the "before" and "after" of collec-
tive action. The "before" research focused on the macro and 
micro factors that make movements and individual activism more 
likely. The "after" side of the research equation focused on the 
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outcome of collective actions. However, they believe that the 
real action in social movements takes place at some levels in-
termediate between the macro and micro. In their own words, 
we haven't devoted a lot of attention to the ongoing 
accomplishment of collective action. How do macro and 
micro propensities get translated into specific 
mobilization attempts? What are the actual dynamics 
by which movement activists reach decisions regarding 
goals and tactics? How concretely do social movement 
organizations seek to recruit new members? To answer 
these questions, what is needed is more systematic, 
qualitative fieldwork into the dynamics of collective 
action at the intermediate meso level. We remain convinced 
that it is the level at which most movement action occurs 
and of which we know the least (McAdam et al., 1988:729). 
It is in this context the present study seeks to fill the above-
mentioned underdeveloped state of knowledge about the dynamics of 
collective action, 
1a Context of the Present Study 
The rise of the Shepherd Community Church in the late 1980s 
is a puzzling question when we try to view this religious phe-
nomenon in the historical context of Hong Kong, As pointed out 
by many researchers of religious studies, Hong Kong society has 
been experiencing the process of secularization since the 1970s. 
Religions in Hong Kong have become more individualized, priva-
tized or utilitarian both in form and substance (Berkowitz, 
Brandauer and Reed, 1969; Berkowitz, 1975; King, 1987; Lang and 
Ragvald, 1993; Meyers, 1988). The upsurge of a religious move-
ment on a massive scale seems to go in a direction opposite to 
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the trend of secularization. In addition, the rise of the Shep-
herd Community Church is not an isolated religious phenomenon. 
Numerous new and exotic religious sects have appeared in Hong 
Kong since 1970s. To name a few, there are Hare Krishna, Koka-
gakkai, Karma Kagyu, Transcendental Meditation, New Age Movement 
and the like. Such new religions have been named as New Reli-
gious Movements (NRMs) by sociologists in the literature of 
sociology of religion. Why are these new religions appearing in 
Hong Kong? How do we explain the ascent of new religious move-
ments in a Hong Kong society moving toward secularization? To 
answer these questions, the historical context and the change of 
religious patterns in Hong Kong must be carefully investigated. 
Religions as communal worship in the rural setting 
What were the essential character!stics of religions in Hong 
Kong prior to the impact of modernization and urbanization? One 
possible answer is to look into the religious beliefs and prac-
tices of Hong Kong people in a rural setting. Undoubtedly, reli-
gious beliefs and practices vary in their complexity and the 
territorial diversity, Nevertheless, we may reconstruct a tenta-
tive picture of religions in Hong Kong according to the extensive 
studies of ancestral worship and folk religion by researchers of 
religions in Hong Kong. 
David Faure suggests that village religion in Hong Kong is a 
form of collective worship which serves as a symbol of territori-
al unity. The centre of worship may be an ancestral hall or a 
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temple or shrine. In a village in which the ancestral hall is 
the centre of organization, territorial temples and shrines are 
given secondary place. In those villages where a temple or an 
earth-god shrine serves as the focus of organization, ancestral 
institutions are considered to be of a private nature. In both 
contexts, worship is not an isolated act but a continuous rela-
tionship, The ancestor is worshipped because filial piety de-
mands regular observance of ancestral rites, and the deities are 
worshipped because a bond has been set up whereby protection is 
given in return for regular sacrifice. In some cases, the gener-
ation that has invited the gods' presence passes away and the 
descendants carry on worship as a matter of tradition. There-
fore, the bond is communal (Faure, 1986:70-71). 
The observation by Faure, to a greater extent, is consistent 
with many descriptions of religious studies in Hong Kong. In a 
study of the villages in Shatin district, Patrick Hase finds 
that village community and its communal life are centred on the 
lineage: the tso and t'ong {lineage trusts and communal trusts) 
and their communal properties, the ts'z-t'ong (ancestral hall) 
and the lineage worship held there and at the lineage graves. He 
remarks, 
It is perhaps not too much of an exaggeration to say that 
it is usually assumed that the obvious and strong communal 
spirit, cohesiveness and exclusiveness of the New 
Territories village is the product of the lineage and the 
lineage organization; and village cohesiveness being merely a 
by-product of an essentially lineage spirit (Hase, 1984:129). 
Hase also finds that among the multi-surname villages in Shatin, 
communal activities are usually centred around a temple or 
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shrine. For example, there were sixteen surname groups recorded 
holding land in the v.illage of Tai Wai at the time of the lease 
of the New Territories. Tai Wai holds a temple, the Hau Wong 
Temple, communally. Only villagers worship there, and communal 
worship is conducted by the elders as a body on the god's birth-
day. A side hall in the temple is dedicated to the twenty-eight 
founders of the village and the three "heroes" whose names are 
recorded on a spirit tablet. The village holds a decennial ta-
tsiu (ceremony of thanks-giving and purification) of its own, 
centred on the village temple, in which other villages may not 
take part. In addition, the village of Tai Wai forms in itself 
one of the nine yeuk (alliance) which comprise the kau yeuk (nine 
alliances) of Shatin district/ In addition to its own ta-tsiu, 
Tai Wai also takes part in the decennial Kau Yeuk ta-tsiu, Thus 
Tai Wai has a respectable communal organization, and this is 
reinforced by a weak lineage organization (Hase, 1984:130). 
Village alliance temple, birthday celebration of deities and 
Ta-tsiu have been the major focuses of numerous studies in the 
literature of religious studies in Hong Kong (Brim, 1974; Chan, 
1986; Choi, 1990; Faure, 1986; Hsu, 1983; Ward, 1979; Watson, 
1985). Village alliance temples have long been a feature of 
social organization in the New Territories. A typical alliance 
temple consists of a large main hall, where the major temple gods 
are enshrined, and a number of side halls used for secondary 
shrines, meeting rooms, kitchen facilities, caretaker's quarters, 
and the like. Each temple is dedicated to one or two principal 
gods, although a number of secondary divinities are also en-
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shrined. One of the most popular principal alliance temple gods 
| in the New Territories is T H e n Hou, the Goddess of Heaven. 
Other popular alliance temple gods are Pei Ti , Kuan Yin, Ch' e 
Kung, and Yang Hou Wang. ,Among the secondary divinities commonly 
found in alliance temples are Chin Hua Fu Jen, who can ensure 
smooth childbirth and the birth of sons; Kuan Ti; Hung Sheng, the 
.flood god; and the virtually ubiquitous Earth God (Brim, 
1974:98). 
The major collective ritual event in New Territories al-
liance temples is the birthday celebration for the temple's 
principal deity. This is an occasion for elaborate offerings to 
the god from representati ves of the allied villages and mass 
worship by the inhabitants. The god's birthday observance tradi-
tionally incorporates operas, puppet shows, and other forms of 
entertainment for the gods and the masses of assembled worship-
pers, making the god's birthday celebration one of the religious 
and social high points of the year. In the past, many alliance 
temples feature, as part of these festivities, a "rocket-
snatching" (ch'iang-p1ao) contest, during which teams of young 
men from alliance villages vie with one another to capture lucky 
rockets fired off by officers of the temple. These rockets are 
considered relics of the principal temple deity, and are thought 
to bring good fortune to villages that win them (Brim, 1974:100). 
Another important collective ritual held in many alliances 
is the ta-tsiu. There are various interpretations to the meaning 
of ta-tsiu by researchers. Some regard the ta-tsiu as a ceremony 
of succoring hungry ghosts (ghosts of persons who have died 
unnaturally) and freeing the alliance of their malign influence 
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(Brim, 1974:101); some consider it to be a c e r e m o n y of thanksgiv-
ing to the deities and sacrifice to the spirits of the dead, a 
form of communal exorcism; some say that the rites performed 
symbolize a process of "cosmic renewal" (Faure, 1986:80). Ta-
tsiu ceremonies are typically carried out at ten-year intervals 
and last several days. All members of the villages are expected 
to abstain from meat before and during the rites. In his study 
of ta-tsi u ceremony in Ha Tsuen, Watson has the following de-
scription: 
T'ien Hou, as the hsiang patron, is physically transferred 
from her temple to the seat of honor in a special shelter 
near the opera site (she is represented by a small statue).. 
Here the goddess presides over the rites and, according 
to informants, enjoys the opera. For the purposes of this 
discussion, the most important aspect of the ta chiao 
sequence is a procession of men who carry a pot of burning 
incense (also pronounced hsiang) around the boundaries of 
their hsiang. The procession, known as hsing hsiang 
("walking the hsiang" or, alternatively! "walking the 
incense"), is thought to purify the territory controlled 
by the lineage and mark out T'ien Hou ' s domain (Watson, 
1985:312)J 
Not surprisingly, religious ceremony also expresses the 
dimensions of power, authority and leadership in the process of 
mobilization and organizational control. In his study of T'ien 
Hou in Ha Tsuen, Watson finds that the Man and Teng lineage who 
controlled the T'ien Hou temples try to enforce a kind of reli-
gious orthodoxy in the territory. This lineage hegemony is 
accomplished by "encouraging", hereditary tenants and other de-
pendents who dwelled in their territory to attend the T'ien Hou 
festivals. According to Watson, satellite villages that fail to 
present an altar at the annual gatherings ran the risk of collec-
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j tive punishment, such as the loss of livestock and the burning of 
property - including homes. Colonial police put an end to much 
of this violence in the 1950s, but the corpsmen of Man and Teng's 
family still make the rounds of every household in their territo-
ry to collect donations for renovations and ta-tsiu celebrations. 
Residents of satellite villages deeply resent these intrusions, 
but they continue to pay rather than incur the wrath of their 
powerful neighbours (Watson, 1985:315). 
If the above description of religious beliefs and practices 
in the rural setting are correct, that is, religion is a communal 
worship which serves as the symbol of territorial unity, and the 
religious organization plays a significant role in sustaining the 
symbol and in maintaining the unity, then this function of reli-
gion seems to be diminishing in the process of modernization and 
urbanization in Hong Kong. 
Change of religious pattern in the urban setting 
The economic and social development in Hong Kong has brought 
tremendous changes of idea, value and religious pattern in the 
everyday life of Hong Kong people since 1970, The most obvious 
areas of change in religion have been the ancestral worship and 
Chinese folk religion in the urban setting. 
With regard to the change of religious behaviour in ances-
tral worship, Robert Mitchell conducted a research project in 
Hong Kong in the year 1967 in which he documented the trend of 
secularization in religion (Mitchell, 1974). In the study, 
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Mitchell finds that only 32 per cent of the married men and 53 
per cent of the married women identified themselves as ancestor 
worshippers. However, a number of 51 per cent of each claim that 
their family has a "shrine for worshipping ancestors". The 
figure reveals that these shrines are for ornamental rather than 
ritual purposes. Furthermore, only 25 per cent of the married 
men and 44 per cent of the married women "sometimes" or "very 
often" "burn joss sticks or give offerings at the family shrine 
to ancestors"; 57 per cent of the men and 41 per cent of the 
women "never" do this- On the other hand, 53 per cent of the men 
and 59 per cent of the women do this at least "once in a while", 
even though these services to ancestors are not performed at a 
shrine in the family's own home. In view of these figures, 
Mitchell concludes that "Chinese religion appears to have become 
secularized and divorced from religion, in the same manner that 
Christmas has in western countries. This is seen in the Hong 
Kong Chinese who perform religious rituals but do not identify 
themselves with any religion." (Mitchell, 1974:34) 
John Meyers has similar findings to Mitchell in the urban 
community in Kwun Tong in the 1970s. A survey of 818 representa-
tive Kwun Tong households reveals that only one half of the 
households contain husbands (55,3%) and wives (59.4%) who were 
active participants in ancestral rites. Ancestral shrines were 
found in 522 homes (63.8 %) including 18 in which neither husband 
nor wife was an active devotee in ancestral worship (Meyer, 
1988:279). In conclusion, Meyers suggests that the changing 
practice of ancestral worship in Kwun Tong has at least two 
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j implications; first, the traditional site for the ceremonies has 
been the village ancestral hall and/or the large dwellings that 
housed the more well-to-do rural extended family unit. The rites 
offered for the welfare of the wider descent group became unusual 
for households since they took up residence in Kwun Tong. Never-
theless, the ancestral worship was still operative and rooted in 
the small household unit, the nuclear family. Ancestral worship 
persisted and altered its diffuse structural forms from the wider 
kinship unit to the compressed nuclear family. Second, Meyers 
discovers that there was a lack of family unity even at the 
nuclear level in the practice of the ancestral cult. In some 
cases only the wife or a grandparent carried on the traditional 
rites. Only about 50% of the children in households where the 
ancestral rites were practised joined in the ceremonies (Meyers, 
1988 a 280). 
The decline of ancestral worship is more evident in the 
social survey conducted in the year 1986 and 1988 in Hong Kong. 
The survey conducted in Kwun Tong in 1986 by the Centre for Hong 
Kong Studies of The Chinese University of Hong Kong reveals that 
less that 16 per cent of the respondents under thirty years old 
are ancestral worshippers, and less than 50 per cent of the rest 




Table 1. Individuals in Each Age Group Who Practised Ancestor 
worship in 1986 (%) 
Age~Group — 




51-60 4 0 ' 6 
> 60 _ 
A social survey jointly conducted by The Chinese University of 
Hong Kong, Hong Kong Polytechnic and The University of Hong Kong 
in Hong Kong in 1988 showed the proportion of men and women who 
practice ancestor worship to be approximately the same. Those 
who worshipped their ancestors were on the whole older than those 
who did not. Among the respondents, less than half of those 
under 35 worshipped their ancestors, while over 70 per cent of 
those above 55 did (see Table 2) (Hui, 1991:120). 
Table 2. Individuals in Each Age Group Who Practised Ancestor 
Worship in 1988 (%) 
Age Group Percentage 
< 2 0 44,4 
20-24 50.0 
25-29 3 4-° 
30-34 4 4 * 4 
35-39 58,0 
40-44 61 »3 
45-49 5 4 * 8 
50-54 56.5 
55-59 7 6- 5 
60-64 69.2 
> 6 4 73,5 
47 
A report of field work study in Tai Po market town by Morris 
Berkowitz and his colleagues is a more illustrative example to 
the decline of ancestral .worship in the process of urbanization 
in Hong Kong. In the 1960s, the Hong Kong Government decided to 
construct a reservoir in Plover Cove and planned to remove a 
total of six Plover Cove villages to Tai Po Market. A research 
group led by Berkowitz started a research project in 1968 to 
study the changing religious practices of Plover Cove villagers 
in the resettlement area. According to the report, five of the 
villages were granted spaces for their ancestral halls in the 
resettlement area in negotiating with the Government over the 
terms of resettlement, The sixth village was granted permission 
to move its temple elsewhere. However, of the five villages, 
only one village installed its spirit tablet. The remaining four 
villages decorated the spaces as temples but never opened them. 
Berkowitz found that there was never any intention of opening 
them, but that the spaces were sought from Government with the 
intention of turning them into money earning ventures, As ex-
plained by one old man: 
This is a model only. As we have just mentioned, the 
ground floors get higher rent so all of the villages 
applied to the Government for a ground floor flat to 
use as a ci tong. This was a lie. Inside these ci tong 
there is nothing at all and so the doors are kept closed 
all the time. However, among the five Lei villages, 
one ancestral temple is being used (Berkowitz et al., 
1969:128). 
At the time of study, Berkowitz discovered that the four villages 
had rented out their ancestral temple spaces to be used as facto-
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ries. Renting out these spaces caused considerable contention 
among the people of one village. Berkowitz noted that the split 
was between generations: the .younger men (the women participated 
indirectly) argued that the temple space should not be rented out 
because they feared that the Government might not approve; the 
older men held that the temple space had been sitting idle long 
enough and it was time that it was rented. One old man stated the 
argument in this way: 
Since the ancestral temple is not genuine it is a waste 
to let it sit vacant. It is for this reason that the 
elders of the village have been intending to rent it out 
for some time (Berkowitz etal., 1969:129), 
More interestingly, one young man commented on the temple of his 
vi11 age: 
The temple is useless. There are no gods in the tong but 
it is used for parties on occasion. Parties have been 
held in the ancestral temple many times, and there have 
been no complaints from the older people. The parties 
are usually limited to schoolmates and friends (Berkowitz, 
et al,, 1969:129). 
The case of Plover Gove villagers reveals that the ancestral hall 
is no longer a symbol of sacred object, but an instrument for 
gaining material benefits, or a place for social gathering and 
partying. The changing attitude of villagers is a vivid example 
of how ancestral veneration was gradually replaced by utilitarian 
behaviour. 
Ambrose King also notes the changing religious phenomenon 
but looks at the issue in a new perspective. He suggests that 
contemporary Chinese people in Hong Kong no longer live uncriti-
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cally under the traditional Confucian persuasion, though they 
remain "modern Chinese" in the sense that they still ideological-
ly and behavi oural1y attach importance to some Confucian values. 
What is new about the Hong Kong Chinese is that they do no neces-
sarily deem Confucian values as something intrinsically good in 
their economic sphere of life. They have adopted a rationalis-
tic, instrumental attitude towards values, thus making these 
values a cultural resource for achieving other purposes. Through 
a continuous process of cognitive selection, Hong Kong Chinese 
have consciously or subconsciously transformed Confucianism into 
a kind of rationalistic traditionalism, By "rationalistic tradi-
tionalism", King refers to the contemporary attitude of Hong Kong 
Chinese towards cultural tradition. He remarks, "Traditions are 
not necessarily treasured affectively for their intrinsic good-
ness. Traditions are being selectively preserved mainly on their 
extrinsic usefulness in pursuing economic goals," (King, 
1987:16-17) 
King observes that the high motivational drive of Hong Kong 
Chinese for material wealth and social status has manifested in 
them a pragmatic and instrumental or rationalistic attitude 
towards traditional values in dealing with men and economics. 
They are not sentimentally bound by traditions in their economic 
behaviour, Hong Kong Chinese individuals have an active self in 
the sense that they are capable cognitively of assessing the 
practical utility of the elements of Chinese tradition for their 
social and economic goals. Chinese traditions are not being 
cherished as something intrinsically sacred or good, but as a 
cultural resource to be tapped and utilized according to instru-
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mental considerations. The implication thus is that, the assimi-
lation of western capitalism with traditional Confucianism in 
Hong Kong facilitated a transformed type of values, a set of 
!,post-Conf uci an beliefs" shared widely by the man-i n-the-street. 
And it may conclude that this is a general cultural phenomenon of 
secularization in Hong Kong and other East Asian societies pursu-
ing economic development (King;1987:20). 
With regard to the changing pattern of Chinese folk reli-
gion, the situation is somewhat different from ancestral worship. 
Using again the case of Plover Cove villagers as an example, 
Berkowitz noted that the earth god, a deity who is symbol of 
fertility either for women, for soil, for water buffalo or for 
any other kind of livestock, was carried by the villagers to the 
resettled location. They changed the plaque by erasing the old 
inscriptions and writing a plea for greater rents, rather than 
general fertility. The plaque was placed by the door in the 
house, fronted by an incense pot which beared the god's name. 
Seemingly, the villagers had transmuted the earth gods from a god 
specific to the home and fields to a god specific to their con-
temporary problems of dependence on the collection of rent. 
Regarding the celebration of festivals by Plover Cove villagers, 
Berkowitz observes that the traditional religious festival 
changed in the resettlement area. This change was expressed by 
an older village woman, "In the country the whole village gath-
ered together on important festivals, but now each family cooks 
for itself and people seem to be getting less enthusiastic about 
festivals." (Berkowitz et al., 1969:68) 
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Meyers also notes a parallel phenomenon in the urban commu-
nity in Kwun Tong in the 1970s. Two of the gods, earth gods and 
kitchen gods, were largely placed in the households of Kwun Tong 
dwellers. According to the social survey, the shrines devoted to 
the earth gods and to the kitchen gods were present in 494 (60%) 
and 362 (44%) of the 818 surveyed households, respectively. That 
the earth gods enjoyed greater popularity than kitchen gods might 
be attributable to both ideological and practical considerations. 
According to Meyers, on the ideological level, Meyers suggests 
that the earth gods could serve the role of protector equally 
well whether the locale was rural or urban, and, whether the 
territorial unit be of wide expanse or the crowded quarters of a 
resettlement estate family. On the practical level, kitchen 
gods was not readily adaptable to the small living units of Kwun 
Tong dwellers as the earth gods. Many residents did not have 
sufficient space within their dwelling units to set aside a place 
to be used exclusively for cooking. They used the passage-way 
outside of their homes for the preparation of meal, Seemingly, 
it was inappropriate to place the kitchen god's image outside of 
the home. The earth gods, simply consisted an incense holder and 
a tablet placed on the outside threshold, were less problematic 
(Meyers, 1988:281) . 
Apart from the worship of deities in private households, 
Meyers also notes that the erection of temples in Kwun Tong 
community expressed a public dimension of local or national dei-
ties. In 1976, there were approximately forty structures that 
could be classified as temples in the Kwun Tong. Two official 
and legal temples were set up for the worship of the goddess of 
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the sea — T1 i en Hou. The rest were consi dered fl legal , which 
meant they did not register with the Chinese Temples Committee of 
the Government1 s Home Affairs Office. The illegal temples were 
further distinguished as "i11egal-to!erated" and "illegal-
untolerated" . There were approximately twenty "illegal-
untolerated" temples in the district- often make-shift structures 
of tin and wood, These temples had only a few worshippers and 
were run by individual religious specialists to dispense sacred 
medicine and amulets to petitioners. There were eighteen "ille-
gal -tol erated" temples in the district, which included Taih Sing 
Temple and Taih Wong Yeh Temple claiming to have over 1,000 
devotees of each, 
Meyers finds that the devotees of the "tolerated" temples 
were associated almost exclusively with natives of non-Cantonese 
speaking regions of Kwangtung Province. Of the eighteen "toler-
ated" temples fourteen were administered and supported by natives 
of the Chiu-chow counties of eastern Kwangtung Province, two by 
residents of the Hoi Luk Fung region which was adjacent to the 
western edge of the Chiu-chow counties, and of the remaining two, 
only one was administered and frequented by Cantonese. As noted 
by Meyers, the linguistic group solidarity is veiled in the two 
prominent and conspicuously celebrated festivals in the Kwun Tong 
district, The first is the feast day of the mythological "Great 
Sage Equal to Heaven" commonly known as Monkey. The festival 
attracted approximately 10,000 people a day, the great majority 
of whom were Chiu-chow. The second festival celebrated with 
great public display was the "Hungry Ghosts Festival" — "Yue 
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Lam". In 1975, there were thirteen requests to the local author-
ities for permission to use public land for "Yue Lam" activities. 
In each instance the promoters, the organizers, and the chief 
participants were Ghiu-chow (Meyer 1988:282-286). 
In conclusion, Meyers suggests that Chinese folk religion in 
Kwun Tong was undergoing a process of 11 restr i ct i on" to a1 limited 
selection of the compressed institutions of a fragmented indus-
trial society. The worship of deities was invoked almost exclu-
sively on behalf of the individual and his household. Temples 
erected in the district were devoted to the promotion of solidar-
ity among minority sub-groups rather than to serve the wider 
community. He remarks, "The most formidable challenge facing 
Chinese traditional religion is the spirit of individualism 
fostered by the erosion of part i cu 1 ar i st i c values.*1 (Meyer, 
1988:287) 
A study of the god Wong Tai Sin by Graeme Lang and Lars 
Ragvald further illustrates the contemporary development of 
traditional Chinese folk religion in Hong Kong (Lang and Ragvald, 
1993). Wong Tai Sin Temple is the largest temple among many 
urban shrines in Hong Kong. According to Lang and Ragvald, the 
cult of Wong Tai Sin was brought from Guangdong province to Hong 
Kong by Leung Yan Ngam in 1915. The Wong Tai Sin temple was 
built in 1921 on a hillside near a small village more than a 
kilometer from Kowloon City. It was ideally located to benefit 
from the massive influx of refugees from China into Hong Kong 
after 1945. Many of the refugees lived in squatter shacks near 
Kowloon City. A large numbers of them went to petition the god 
Wong Tai Sin and to make their offerings, hoping that his power 
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and benevolence would provide some benefit, Today Wong Tai Sin 
Temple is surrounded by high-rise apartment buildings and stands 
in the middle of one of the most densely populated districts in 
Hong Kong. Because the fame of the temple is so great, the 
residential district has been named after the god. 
According to Lang and Ragvald, most worshippers who go to 
Wong Tai Sin Temple are asking for something from the god: help, 
advice, or predictions. The two most common questions or peti-
tions to the god are about health {23 %) and career prospects (22 
%) . The female asks more often about health (25 %) than about 
careers (20 %), while the men asks more about careers (26 %) than 
about health (17 %). A much smaller proportion ask about family 
matters or about fate in regard to love and marriage, and a few 
ask about their studies. Another more general type of petition 
is asking for a "peaceful life" (ping an) (14 % of respondents). 
Only a few go to thank the god (7.7 %) or to worship (7.7 %) 
(Lang and Ragvald, 1993:83-84). 
Although Wong Tai Sin Temple is managed by a Chinese reli-
gious organization, Sik Si k Yuen, the relationship between the 
organization and the worshippers seems to be loosely integrated. 
According to the surveys conducted by Lang and Ragvald, only a 
small proportion of worshippers go to the temple as often as four 
or more times a year. The figure is 10 per cent in 1977, 21 per 
cent in 1990 and 24 per cent in 1989. A very small number of 
these worshippers attend almost weekly. The vast majority, rang-
ing from 76 per cent to 83 per cent, go three times per year or 
less. In the 1989 survey, 40 per cent of the respondents report-
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eel going to the temple only once in the past year. In the 1990 
survey, 53 per cent reported going only once or twice during the 
year (Lang and Ragvald, 1993:83). 
If the cult of Wong Tai Sin is one of the popular deities 
among urban dwellers, then the religious practices of the wor-
shippers can serve as an indicator in understanding the religious 
ethos of the Hong Kong Chinese today, As described above, the 
Wong Tai Sin Temple can hardly be counted as a centre of communal 
worship] most of the worshippers go to the temple only two to 
three times a year, The reasons worshippers go to Wong Tai Sin 
are largely for making petitions to the god for the practical 
needs of individuals, or in some cases, family members of the 
worshippers. In explaining the great success of Wong Tai Sin 
despite the competition among cults, sects, and mainline reli-
gious bodies in the same religiously tolerant milieu, one of the 
reasons Lang and Ragvald identified is "religious economy": 
Most obviously, that the religious entrepreneur will 
succeed best whose group offers the best "package" of 
rewards and compensators, given the current desires and 
needs of the local population who comprise the "market" 
for religion ... Several features of the Wong Tai Sin 
"package" did indeed give the temple an advantage over 
others * the size of the temple; the offering of some 
free herbal medicines; and the simplicity of worship 
(no chanting of liturgies, no regulations about food 
or behaviour, only the simple slogan, "ask and it shall 
be granted") (Lang and Ragvald, 1993:149-150). 
In this respect, the cult of Wong Tai Sin echoes most of the 
themes suggested by researches in the previous paragraphs con-
cerning secularization of religion in the modern society: indi-
vidualism and utilitarianism. 
Another interesting example is the popular religious belief 
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in geomancy or "fung shui"; literally "wind and water". The 
essence of fung shui -is that configurations of land forms and 
bodies of water on the earth direct the flow of the hey shae 
( ), a kind of primordial energy, and that this has great 
implications for the fate of the world's human inhabitants. Many 
villages in Hong Kong were set up according to fung shui pre-
scriptions to ensure the prosperity and safety of future genera-
tion. Villages had to be constructed at the foot of a hill if 
possible so that fung shui could flow down gradually from the 
higher mountains along the crests of smaller hills to concentrate 
on the village. Village sites had to have bodies of water stand-
ing in front of them to balance the flow of fung shui coming down 
from the mountains. The height of village houses, the plan and 
layout of the village, the shape of house roofs — even the 
maximum size that the village could safely attain -- were all 
theoretically governed by fung shui requirement. Fung shui is 
the source of all luck and efficacy. If an individual, family, 
or lineage is successful; it is because they have "good fung 
shui"; if they are not successful, it is because they have "bad 
fung shui" (Boxer, 1968; Freedman, 1979; Hayes, 1983; Lung, 1980; 
Potter, 1970). 
In modern Hong Kong, fung shui has persisted and become one 
of the popular religious practices in the everyday life of Hong 
Kong people (Hui, 1991; Lau and Wan, 1987). In explaining why 
fung shui is still flourishing today, Ranee Lee suggests that it 
may due to the defensive function of individuals, and the antici-
pation of a better future rendered by the religious practice. 
57 
According to Lee, individuals can employ the idea of fung shui to 
explain or rationalize their life experience. If they fail, it 
may attribute to "bad fung shui". Such explanation can reduce 
the anxiety which derived from personal failure. A person may 
blame those who destroy the fung shui of the environment, but 
certainly has no need, to blame themselves, family members or 
friends. In this way, fung shui not only defends the individual, 
but also his or her social networks. Furthermore, the idea of 
fung shui is not entirely passive or fatalistic. Fung shui can 
be altered by human power. Those who are successful need to 
safeguard the current fung shui arrangement or improve it so that 
their achievement can be secured or elevated. For those who 
fail or have not yet achieved anything, they need to improve 
their fung shui in order to bring better prospects. Those who 
believe in fung shui, know how it operates and the way to con-
trol , will always have confidence in the future. Lee names such 
new religious attitude of the Hong Kong Chinese as "fatalistic 
voluntarism", and considers that it is a kind of transformed 
religious consciousness in modern society ( zfl^s , 1993:8-9, 
13). In the present discussion^ if we place such new religious 
consciousness in the framework of secularization, it may well be 
called privatization of religion, which means the practice of 
fung shui is in the service of individual rather than the well 
being of wider community. I n this regard, there is no great dif-
ferent between fung shui and the god Wong Tai Sin, 
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The rise of new religions in Hong Kong 
Parallel to and against the trend of secularization, a 
number of new religions have been flourishing in Hong Kong since 
the 1970s, Up to the present very little has been done by schol-
ars of sociology, anthropology and religion to investigate the 
phenomenon of new religions and its implications for social 
change in Hong Kong in the past three decades. There are only 
some Christian organizations who show interest in new religions 
for the sake of apologetic purpose, or to monitor the activities 
and development of new religions with the awareness of the dam-
ages triggered by deviant cults in the West, One of these organ-
izations is the Centre of Contemporary Religious Movements at the 
Tao Fong Shan Christian Centre, Grace Ma, Director of the 
research unit, has been engaged in the study of new religions 
with persistent and systematic effort for years. According to 
Ma, there are hundreds of these new religions or spiritual asso-
ciations in Hong Kong. They can be classified into six catego-
ries with reference to their nature and origins. They are 
Bible-related (examples such as fundamentalism, extreme Christian 
fringe groups, Church of God), Buddhist-related (examples such as 
Soka Gakkai, Shumei, sects of Tibetan Buddhism), Hindu-related 
(examples such as Sai Baba, Raj Yoga, Siddha Yoga), Musiim-relat-
ed (B'hai), religions which stress human potential (examples such 
2 
as New Age Movement, Life Dynamics) and the unclassified. 
Although the study of new religions is underresearched in 
Hong Kong, a number of analytical perspectives in the literature 
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of sociology of religion have been developed to explain the 
upsurge of new religious movements and heightened spiritual 
ferment in the Euro-North American context in the past twenty 
years.3 The harismatic movement has been one of the major focus 
as in this literature (Gerlach, 1974; Harrison, 1974, 1975; 
McGuire, 1982; Robbins et al., 1978; Westley, 1983). - Of the 
analytical perspectives, the most relevant theories to our 
present study is the relationship between the process of secular-
ization and the rise of new religions, in particular, the charis-
matic movement. 
In his study of the sociology of new religious movements, 
Thomas Robbins examines various formulations which proclaim the 
compatibility of an explosion of new movements with ongoing 
secularization processes, or go further and employ secularization 
as an explanation for the rise of cults. Three of the most impor-
tant theories are given by Bryan Turner, Bryan Wilson, Rodney 
Stark and William Bainbridge (Robbins, 1988:53-60). 
For Bryan Turner, the diversity of modern religious forms in 
the West arises in an economic context in which religious beha-
viour has become divorced from the system of property ownership. 
The basic function of religion has been the social control of 
reproduction and sexuality, and the maintenance of the integrity 
of the family units through which wealth is accumulated and 
transmitted. In late capitalism, where there is a degree of 
separation of ownership and control, the importance of the family 
for economic accumulation declines, and there is less emphasis on 
the importance of legitimacy and monogamy. As the need to en-
force familial integrity diminishes, religion retreats from the 
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public realm and becomes increasingly diversified and exotic. 
In contrast to Turner, Bryan Wilson considers that the 
increase in number and variety of spiritual movements has been a 
result of secularization and a general decline in religious 
commitment. Modern society, he perceives, is characterized by a 
hegemony of impersonal bureaucratic patterns of social control 
which preclude an authentic "great awakening11 capable of trans-
forming society and culture. New religions actually reduce 
religion to a consumer item. Spiritual "shoppers" choose from a 
variegated and provocatively packaged array of mystiques in the 
"spiritual supermarket". But each shopper's personal consumption 
has no real consequences for other institutions, for political 
power structure, for technological constraints or controls. In 
such cultural milieu, diverse and exotic structures of meaning 
are able to coexist and be tolerated precisely because of the 
pervasive secularization which reduces spiritual systems to 
trivial consumer items. 
Looking at the issue from a different perspective, Stark and 
Bainbridge acknowledge that secularization is a major trend in 
modern times, but argue that this is not a modern development and 
does not presage the decline of religion, They see seculariza-
tion as a "self-limiting process" because it generates two coun-
tervailing processes. First, revival entails the schismatic 
formation of new sects, which emerge from decaying religious 
traditions which have become tame and worldly. Second, "counter-
vailing process" is religious innovation, that is, new religions 
constantly appear in societies, replacing the enfeebled older 
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faiths. They affirm that competitive pluralism is the natural 
state of the religious economy. No single organization can offer 
the full range of religious services for which there is substan-
tial market demancL Given' religious freedom, there will be many 
organized faiths, each specializing in certain segments of the 
market, with a constant influx of new organizations and frequent 
demise of others. 
To evaluate the above theories of secularization, several 
remarks can be made. Turner and Wilson's theories denote more 
people becoming less religious or ceasing to need religion in the 
context of a secularized social system. Religion no longer perme-
ates other institutions such as education or politics. Religion 
may still be vital to individuals, but it is uncoupled from the 
basic control and policy-making institutions of the society and 
peripheralized. They perceive that a modern linear transforma-
tion in the institutional significance of religion has transpired 
in the West. In this respect, their theories come closer to the 
breakdown theories. To a certain extent, both Turner and Wilson's 
theories shed some light on the present study concerning the 
decline of communal worship in the village setting and the con-
temporary situation of religious economy such as Wong Tai Sin 
Temple following the developmental impulse of urbanization and 
modernization. However, there are two weaknesses in their expla-
nations with regard to the rise of new religions. (1) Their 
theories focus mainly on the macroanalysis of external environ-
ment and the emergence of new religions, but leave the micrody-
namics of movement emergence and maintenance/development un-
touched. (2) A different but not unrelated question is, their 
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theories cannot explain why some new religions degenerate while 
others grow enormously in the same secularization context. 
Stark and Bainbridge's theory does not relate to the argu-
ment that a linear transformative process has culminated in a 
distinctively modern peripheralization of religion in terms of 
political, economic and educational processes. In contrast, 
they tend to affirm the constancy and continuity of- influx and 
demise of religious organization, In this regard, they are argu-
ing the secularization issue in opposite to Turner and Wilson. 
Stark and Bainbridge's theory stresses the microanalysis of emer-
gence of religious movement, but overlooks both the macroanalyis 
of movement emergence in the external environment and microdynam-
ics of movement maintenance and change. 
Perhaps James Beckford is one of the earliest sociologists 
of religion who notices the changing problematics concerning the 
rise of new religious movements in the 1980s. On the one hand he 
realizes that church-sect theory fails to explain the contempo-
rary complex characters of religious groups and their socio-
cultural environment, on the other hand he observes that new 
religions are flexible and adaptive to the conditions of highly 
mobile and rapidly changing societies. Most importantly, he 
notices the capacity of new religions in inspiring, recruiting 
and mobilizing new members. In a review article he discerns that 
there are two trends proceeding side by side in the studies of 
religious organization: informal groupings and networks within 
churches, and the growing formalization of modern religious 
organizations. He thus suggests that a new research approach 
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towards new religions be reconsidered: — „ 
When the central focus of studies of religious organization 
shifted away from questions about means/ends relationships 
and moral compromise, analytical attention was turned 
towards the ways in which various new religious movements 
ensured the conditions of their own survival and 
reproduction. This entailed going beyond calculations 
of managerial rationality and opening up questions about 
the overall strategy of religious groups for generating, 
directing and monitoring the widest possible range of 
resources. The so-called "resource mobilization" 
perspective explored the complex relations between a group's 
ideology, organizational structure and processes in order 
to determine the factors affecting its use of available 
resources (Beckford, 1984:91). 
The observation of Beckford has proven farsighted in the 
studies of new religions. As shown in the previous chapter, the 
resource mobilization perspective has been a promising theory in 
explaining social and religious movements, though not without 
revision and refinement as the theory continues to develop. 
In summary, Hong Kong society has been undergoing the proc-
ess of secularization in the past three decades. The essential 
characteristic of religion in the rural setting, we may say, has 
been a centre of communal worship. Ancestral hall and temple 
play a significant role in integrating villagers within the 
territorial boundary by means of collective ceremonies and festi-
vals, As Hong Kong society becomes more and more urbanized and 
modernized, the structure and pattern of religious beliefs and 
practices change substantially. Ancestral worship declines. The 
traditional folk religions such as deity worship and geomancy 
transform into individualized, privatized cults with overwhelm-
ingly utilitarian character. This in turn further weakens the 
social ties of village and family members which have been part of 
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the establishment of lineage and village structure. _ The urban 
environment and, the process of secularization seem to be a fa-
vourable environment for the recruitment and mobilization of new 
religions. It is in thrs religious context that the present 
study seeks to explore the factors contribute to the emergence 
and development of charismatic movement in Hong Kong in the 
1990s. 
2. The Theoretical Framework 
In the previous chapter, I have examined three different 
theoretical approaches to the study of social movements. Each of 
the approaches illuminates a different aspect of the phenomenon 
of religious movements. They can be viewed as competing para-
digms, and, to a large extent, complementary. In the same line 
of argument, Bert Klandermans has constructed a theoretical 
framework for the study of social movement organizations which I 
consider most relevant and useful to the present study. 
Klandermans defines social movement as "a set of interacting 
individuals who attempt to promote, control, or prevent changes 
in social and cultural arrangements," (Klandermans, 1989:3) 
Following McCarthy and Zald, Klandermans views social movement 
organization as "complex organizations that identify their goals 
with the preferences of a movement and try to implement those 
goals. Social movement organizations are open systems that 
obtain resources (including members) from an external environ-
ment, and reallocate funds for various objectives, both internal 
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and external to the organi zati on >11 (K1andermans, 1989:4) 
A related question concerning the definition of social move-
ment in the present study is: Could charismatic movements be 
considered as social movement? Some researchers of social move-
ments hold that charismatic movements are not social because the 
participants in the movement envision desired changes as of an 
otherworldly nature and as the result of divine intervention. 
Members in the charismatic church resist their movements as 
social because they feel that their movement are movement "of the 
Lord". Nevertheless, Gerlach and Hine, in their anthropological 
study of Pentecostal Movement and Black Power Movement, suggest 
that "in the mechanics of both movements" both movements share 
the same "generic characteristics": 
We find the same basic type of organization and the 
same methods by which they are spreading. We also see basic 
similarities in the type, if not the content, of their 
ideologies. Individuals in both movements are observably 
affected by participation in them. The fact of personal 
transformation, if not the direction, is the same (Gerlach 
and Hine, 1970;xviii).• 
For Gerlach and Hine, Pentecostalism is revolutionary because 
conversion to the movement involves fundamental changes in the 
individual. Second, the movement has certain effects on the 
established churches. It confronts both unbelievers and nominal 
Christians with the fact of a transforming experience. Such 
experience has disquieting effects on officials of the Christian 
establishment and has forced many of them to a soul-searching 
review of their positions. Third, Pentecostalism has had social, 
economic, and political effects of potentially revolutionary 
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nature in non-Western societies where it is spreading. Many of 
the newer converts who have remained in their non-Pentecostal 
churches, especially clergy and active lay members, combine the 
radical personal changes involved in the Pentecostal experience 
with a radical approach to social action on non-religious 
issues. As such, Gerlach and Hine suggest that Pentecostalism is 
conceptually revolutionary. 
I have similar findings in the case of the Shepherd 
Community Grace Church, Although participants in the church tend 
to be politically conservative, they envision radical political, 
economic and social changes here on earth, and the changes are 
expected to be instituted through supernatural forces. In the 
teaching of the church, the evil forces include "rulers in polit-
ical rank of powers", and "authorities who have the power to use 
force on others". Prostitution, homosexuality, orgies, political 
power are seen by the church as spheres controlled by "territori-
al spiritual forces" in the world. The slogan of the "March for 
Jesus", a collective action largely organized by the Shepherd 
Community Grace Church, is "A Day to Change the World". They 
expresses concern over the future of Hong Kong by the march, and 
express the wish to Hong Kong society, i.e., "transition in 
peace, stability and prosperity" (see Chapter Five). In the new 
year prayer meeting of 1995, I heard that Reverend Anthony Chan 
prayed for the Chief Secretary of Hong Kong Government, Anson 
Chan Fang On-sang, in destroying all the evil spirits surrounding 
her. In October 1995, the church urged church members to vote on 
the election day of Legislative Council, and considered that it 
is the responsibility of Christians in Hong Kong society. In 
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sum, although the charismatic movement is by nature a religious 
movement, the religious interpretation of the world made by the 
church have shaped the attitudes of church members a non-
compromising stance towards society, particularly on the social 
problem they considered to be affected by the evil force, The 
devotion and enthusiasm of members in the church have resulted a 
persistent and ever-lasting movement in reaction to various 
social issues. 
To return to the theoretical framework of Bert Klander-
mans. Klandermans suggests that different theoretical approaches 
in the social movement literature attribute different meanings to 
social movement organizations. Breakdown theories regard social 
movement organizations as the symptoms of institutionalization; 
resource mobilization theories view organizations as resources, 
that is, means to goal-achievement; new social movement theories, 
which I have not explored in the previous chapter, hold social 
movement organizations as goals in themselves; and construction-
ist approaches describe social movement organizations as sponsors 
of meani ng (p.7), 
In his formulation of a theoretical framework, Klandermans 
suggests that the study of social movement organization must 
include four core concepts^ grievances, resources, opportunities, 
and meaning. Each of these four concepts are related to a dif-
ferent body of literature and are associated with a different 
theory, Breakdown theories and the new social movement approach 
have focused primarily on the grievance component. Resource 
mobilization theory has concentrated on resources and opportuni-
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ties/ The constructionist approach has stressed the sjgnificance 
of meani ng.(p.11) 
As such, organizational characteristics of social movement 
organizations are determined by both the external and internal 
environments they must deal with. Interactions with the external 
environment can be analyzed in terms of the accumulation and 
allocation of resources and organizational effectiveness. In the 
internal environment of a social movement organization, leader-
ship functions and decision-making processes regulate the input, 
throughout, and output of resources. In the external environ-
ment, allies and opponents determine the political opportunity 
structure. Organizational characteristics and characteristics of 
the external environment together determine organizational effec-
tiveness .(p.11) On the basis of this theoretical conceptualiza-
tion, five aspects of social movement organizations have impli-
cations to the present study, 
Organizational structure and change 
Klandermans considers that the structure of social movement 
organizations are often ad hoc, and the roles within them often 
ephemeral. Expansion and contraction give the career of social 
movements a cyclical character. Long-term cycles are contingent 
on the availability of resources in a society and on changes in 
the opportunity structure. Short term cycles are dependent on 
managerial decisions. The vitality of social movement organiza-
tions thus depends on a core of officials and volunteers to 
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mobilize support for mass action. Since social movements are 
cyclical, the number of participants fluctuates and so depends on 
mobilization which is the main force to sustain and revitalize a 
movement, (p.12) 
Management of social movement organizations 
The management of social movement organizations consists of 
formulating strategies to acquire resources and to choose between 
alternatives in allocating them. Management of social movements 
requires interaction with two types of actors: supporters, who 
are needed to provide resources, and authorities, who are ap-
proached to exert influence. In deciding how to allocate re-
sources, social movement organizations have to choose between 
four possible areas of deployments organizational maintenance, 
incentive system to secure the influx of resources, public rela-
tions, and attempts to influence authorities, (p.12) 
Leadership and decision making 
Movement leaders are key figures in the management of a 
movement organization. They are the managers of the social 
movement organization's incentive system that guarantee the 
influx of resources, and leaders have the authority to make 
binding decisions on tf»e allocation of resources. By the nature 
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Of social movement organizations, leadership and authority are 
uncertain. Movement leaders cannot use coercion to enforce 
commitment to the organization. Hence, leadership-membership 
relations, leadership and organizational characteristics, ideolo-
gy and leadership , and change of leadership are important issues 
in the study of social movement organizations.(pp.12-13, 216) 
Interorganizational networks 
The generation and survival of social movement organizations 
are highly affected by the operation of mu 11iorganizationa 1 
fields. A multiorgani zational field can be understood as "the 
total possible number of organizations with which the focal 
organization might establish specific linkages." The multiorgan-
i zati onal field of social movement organizations has both sup-
porting and opposing sectors. These two sectors can be described 
as (1) a social movement organization's alliance system, which 
consisting of groups and organizations that support the organiza-
tion, and (2) its conflict system consisting of representatives 
and allies of the challenged political systems, including coun-
termovement organizations. Alliance systems serve to support the 
movement organization by providing resources and creating politi-
cal opportunities. Conflict systems work to deprive the movement 
organization of its resources and opportunities.(pp.13, 301-2) 
A 
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Mobilization of consensus 
The construction of meaning is also an important element in 
mobilization campaign. Grievances, resources, and opportunities 
are not objective entities. Grievances must be interpreted, 
people must be convinced that the resources they provide can be 
employed effectively. Opportunities must be evaluated before 
strategies and tactics can be chosen. Whether the results of a 
social movement organization's effort are successful is a matter 
of interpretation. Thus, social movement organizations are 
engaged in the construction of meaning by interpreting grievances 
and- evaluating opportunities, and through interaction with an 
external environment with a specific opportunity structure. The 
construction of meaning is accomplished in part by deliberate 
attempts of social actors to mobilize consensus. In part, it 
comes about through unplanned consensus formation within friend-
ship networks/primary bonds, and the like. (p.11) 
These five aspects of social movement organizations serve as 
the basic organizing structure for the present study. I believe 
that the theoretical framework proposed by Klandermans could con-
tribute greatly to our understanding of the dynamics of religious 
movement as well as to movement theory. 
3. Research Methodology 
The initial aim of this research, as stated in the previous 
section, is to understand the ongoing dynamics of religious 
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movements over time. Specifically, the present study seeks to 
examine how the Shepherd Community Grace Church, which operated 
as a religious movement organization, emerged, maintained and 
developed itself in the context of Hong Kong. thus, the unit of 
analysis is the religious organization as a whole. To investi-
gate into this question, the best approach is a case study with 
qualitative analysis which examines the actual accomplishment of 
the movement at various stages. Hence, the gist of this study is 
hermeneutical rather than quantitative, 
The information gathered in this study is worked through two 
main channels: participant observation and in-depth interview. 
Participant observation 
The participant observation was done over a period of four 
years from 1990 to 1994. The religious activities I attended 
include Sunday Services, Christmas and new year celebrations, 
prayer meetings, welcoming meetings for new attendants, talks 
concerning methods of evangelism, family education and special 
activities for church brothers. I also attended two Cell Church 
Seminars, one was held in Singapore in 1992, the other An Hong 
Kong in 1994. I joined a cell group which was held at home of a 
church brother called "Fat So" in Shatin in the whole year of 
1991. It was through that year I got acquaintance with different 
members of the church, including some of those core members and 
staff. 
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The participant observation went through three distinct 
stages during the course of study. First, there was a passive 
stage at which I participated as an ordinary member and learned 
various vocabularies and meanings such as "slain in Spirit", 
"glossolalia", "wisdom language" and "prophecy". At this stage, 
I read and found the meanings of charismatic terminology on my 
own in reference books such as Pi cti onary of Pentecostal and 
Chari smati c Movement, at the same time I tried to have empathet-
ic understanding of how members of the church, in particular 
those who were eager to translate and explain the details to me, 
perceived the meanings of various activities at the environment 
of their own in a Chinese setting. Second, there was an interac-
tive stage during which I felt familiar enough with members of 
the church to be able to join in conversation without jarring in 
charismatic perspective. Finally, there was an active stage. 
With the permission of Reverend Benjamin Wong and Reverend Antho-
ny Chan, and the assistance of Reverend Siu-wai Wong, a core 
member of the leadership team, I was able to attend internal 
meetings at various levels, to discuss and ask questions both to 
church leaders and staff of the church, 
Another aspect of participant observation is concerned with 
cell groups. The rapid growth of Shepherd Community Grace Church 
is claimed to be largely due to the restructuring of the church 
model as a "cell group church", or "cell church" in 1989. The 
new cell church model drew the attention of other churches within 
a short time. Shepherd Community Grace Church is planning cur-
rently to share its experience in establishing comparable church-
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es in other denomi.nat i ons or independent churches. Thus, the 
cell group, or in particular, the mechanism of a cell group, 
could be said to be the i nf rast ructure of the entire Shepherd 
Community Grace Church. purring the year as a cell group member 
myself, I had the opportunity to learn how a cell group was 
operated and managed; how new members was recruited through 
friendship networks; how enthusiasm and commitment were sustained 
by intense interaction. I joined various activities organized by 
cell group leaders, such as playing squash, barbecue gathering, 
occasional dinners at Chinese restaurants and the like. Upon my 
request and through discussions with Reverend Siu-wai Wong, I had 
additional opportunities to visit other cell groups that were 
different from the one I attended regularly. 
In-depth interview 
To establish the empirical base of the interpretations, I 
conducted a total of twenty five in-depth interviews. Most 
interviews took place in a common room at the office of Shepherd 
Community Grace Church at Kwun Tong, These interviews are all 
tape-recorded, and the recordings are later transcribed. Each 
interview lasts about two hours. In some cases where I felt 
further questions could yield fruitful results, a second inter-
view would be arranged. Most of the requests were responded to 
with willing cooperation. Initially, the interviews followed a 
general outline of a prepared schedule. Later on, I found that 
less formal and straightforward questions could help to relax the 
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interviewees and the order in which questions were asked was 
flexible, depending on the atmosphere of the conversation. 
Interviewees were selected for accessibility and did not repre-
sent a formal sample, although they did include various age 
ranges. Nevertheless, there are three categories of interviewees 
the core members; including the leadership team and the advisory 
council; the church staff, including administrative staff and 
assistant pastors in training; and finally, church members, which 
includes participants of the church and members of cell groups. 
4 * Significance of the Present Study 
As a fast-growing religious enterprise in the Christian 
religion, the charismatic movements have been identified as one 
of the most significant phenomenon of global religious movement 
in the world. Numerous researches have been directed to the 
study of the nature of charismatic movements, the relation be-
tween charismatic movements and modern society, and the theologi-
cal relevance of charismatic movement to Christianity. But the 
most fundamental question "what makes the charismatic grow" have 
been totally neglected in the literature of religious and socio-
logical studies. Furthermore, as noted in the previous chapter, 
the charismatic movements appear as cross-cultural religious 
movements which stretch towards Latin-America, Hast and South 
Asia and South Pacific. It is intriguing to ask how do charis-
matic movements overcome the cultural barrier and successfully 
plant its roots in alien soils. 
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The present study tries to answer the above questions and to 
contribute to the knowledge of study in the charismatic movements 
in four aspects. First, the present study investigates the 
charismatic movements from the sociological approach, particular-
ly the theoretical framework of social movements. Up until May 
of 1995, there are numerous studies on charismatic movements from 
the religious and theological approaches, but rarely sociologi-
cal. The work of sociologists like McGuire or Polomar did socio-
logical examination on charismatic movement, but had not been 
•focused on the emergence and development of charismatic movement 
as a whole. This study attempts to give a qualitative, systemat-
ic investigation on the processes of how a charismatic movements 
grows from a small charismatic group and then expand to a reli-
gious movement. This study is the first of its kind with an 
effort to explain the social construction of charismatic move-
ments in various stages* 
Second, the present study has many implications to the 
recent researches of new religious movements. Many researchers 
of sociology of religion abandoned the church-sect typology in 
the study of the newly emerged religious groups in the West. 
More suggested that new conceptual tool should be sought in order 
to better grasp the novel religious phenomenon which was entirely 
different from the sects in the traditional Christian world. 
Those who engaged in similar kind of studies noticed that re-
cruitment, network, group interaction and displacement of reli-
gious discourse, rather than theology, doctrine and salvation 
seeking, were the key issues closely related to the dissemination 
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and expansion of new religious sects. The present study provides 
further analyses and evidences of such research direction, and 
shows empirically how a small sect of less than twenty people 
developed into a huge movement which composed of more than five 
hundred individual members and sixty churches by using recruit-
ment strategy, network building, organizational management and 
mobilization of meaning. 
Third, the present study intends to investigate the reli-
gious change in the wider social context of Hong Kong in the 
go's. It traces the essential structure and the changing pattern 
of religion in Hong Kong in the process of urbanization, how the 
Hong Kong ecological, cultural and political contexts in the 90's 
deeply affects the formation and development of a charismatic 
church in Kwun Tong, and how the religious leaders of the church 
assess and redefine the critical situation, lead the movement 
organization moving forward. In particular, the present study 
tries to demonstrate how the uniqueness of indigenous elements 
have been powerful contributing factors which help to shape the 
construction of religious movement in Hong Kong. 
Fourth, the present study examines the strengths and limita-
tions of social movement theories proposed by Bert Klandermans, 
though in a relatively modest manner, As shown in the previous 
paragraphs, Klandermans criticizes the theoretical heritage of 
social movement on the one hand, and reconstructs a new theoreti-
cal framework on the other hand. This study attempts to test the 
capacity of such theoretical contribution by applying it to an 
empirical research, point to the explanatory ability of the 
framework as well as its theoretical insufficiency. Thus, the 
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findings of the present study add to the existing knowledge and 
provides critical reference to the literature of social movement 
theories. 
5- Outline of the Dissertation 
This dissertation is essentially composed of seven chapters. 
In Chapter One, three different theoretical perspectives of 
social movement are delineated in relation to religious movements 
in general, and charismatic movement in particular. They are 
traditional breakdown theory, resource mobilization theory and 
constructionist approaches. Chapter Two describes the context of 
the present study, the theoretical framework and method of this 
research. 
Chapter Three examines the external macro environment which 
contributes to the emergence of Shepherd Community Grace Church. 
I will investigate the ecological, cultural and political condi-
tions in Hong Kong, and will point out how these conditions are 
related to the upsurge of the religious movement. 
Chapter Four sketches the biographical descriptions of two 
founders of Shepherd Community Grace Church, Reverend Benjamin 
Wong and Reverend Anthony Chan, with an attempt to reconstruct 
the prior conditions that give rise to Shepherd Community'Grace 
Church. This chapter also analyzes the organization, management, 
and pattern of recruitment of the church in the year 1987 to 
1989. 
Chapter Five examines the stage of transformation of Shep-
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herd Community Grace Church from a Christian church to religious 
movement organization. This chapter delineates the development 
of organizational structure, the formation and content of reli-
gious ideology, the changing of recruitment strategies of the 
church as well as the process of building organizational net-
works as an alliance system in the multiorganizational field in 
the year 1989 to 1995. 
Chapter Six probes into the process whereby the church 
mobilizes consensus among church attendants and cell group mem-
bers in the religious activities. This chapter examines two 
essential activities; the Sunday service and cell group gather-
ings, and shows how the church strategically constructs the 
frame of religious universe by means of various institutional 
arrangements, and consciously conveys meaning to church attend-
ants and cell groups members in the religious activities. 
Chapter Seven examines the question why individuals join the 
Shepherd Community Grace Church. This chapter looks into the 
social background and biographical contexts of some individuals, 
how such contexts provide a "pushing force" for the mobilization 
of the church. This chapter also investigates the subjective 
perceptions of individual church members towards the religious 
activities and the processes of conversion and identity building. 
The concluding Chapter Eight will show how this study could 
contribute to a better understand!ng of the emergence and devel-
opment of religious movements, the process of resource mobiliza-






1, What is worth noticing is the organizational capacity of 
ta-tsiu. Francis Hsu notices that the ta-tsiu ceremony in 
Shatin in 1975 had the following bearers of various affairs: 
Presidents 2 
Heads of chiu 3 
Chai rman 1 
Vice Chairman 2 
Finance Officers 2 
Managers 7 
Dramatic Managers 9 
Public Security Officers 9 
Contributions Manager (oversees 
representatives of villages) 1 
Business Managers 27 
Furniture Managers 4 
Food Managers 9 
Auditors and Accountants 3 
Fire Fighters 4 
Social Secretaries 7 
Health Officers 5 
The religious ceremony not only can mobilize man power in 
large scale, but also can tap huge material resources from the 
villagers. Hsu documents the amount of donations for the 
Shatin ta-tsiu in detail: "The total amount of donation came 
to over $350,000 and the total expenses came to $300,000 
leaving a $50,000 balance. A permanent committee took charge 
of banking the surplus for the next chiu event ten years 
later. Seventy-five thousand dollars came from the Chinese 
Temples Committee under the Hong Kong government. In Hong 
Kong all temples must register with this committee for a fee. 
For the chiu event in 1975 the members of each indigenous 
family (ting), young and old, and male and female, were each 
assessed ten Hong Kong dollars. This was collected by repre-
sentatives of the villages under the direction of the contri-
butions manager. Since there was in Shatin an indigenous 
population of between 12,000 to 13,000, this came to $120,000 
to $130,000^ The rest came from voluntary contributions, The 
largest single donations were about $3,000, and the smallest, 
$3. Surveying the posted names and amounts, I found some 
2,000 donations between $20 and $3,000; and some 3,000 dona-
tions of $3 to $5. Business houses such as restaurants domi-
nated the lists of larger donations. The number one actress 
in the performing Cantonese opera troupe gave $1,000. Some 
twenty-five Shatinese residing in England contributed a total 
of $800 as well as 124 pounds sterling." See Francis L.K. Hsu, 
Exorci si ng the Trouble Makers: Magi c, Sci ence and Culture 
(Westport, Connecticut: Greenwood Press, 1983), pp. 87-88, 
106. 
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2, See Grace Ma, "An examination of contemporary religious 
movements in Hong Kong." (in Chinese) Reflection No. 23, 
1993, pp.4-10. See also the Areopagus, a Christian periodical 
which engages in the study of new religious movements. 
Areopagus is published guarterly in Hong Kong by Tao Fong Shan 
Christian Centre. 
3. An excellent bibliography of new religious movements has been 
compiled by Thomas Robbins in his work Cults, Converts and 
Chari sma: The Soci oTogy of New Religious Movements (London: 






THE EXTERNAL ENVIRONMENT 
In the social movement literature, theorists have long 
sought to locate the roots of social movements in broad demo-
graphic, economic and political processes (McAdam, 1982; McCarthy 
and Zald, 1973, 1977; Oberschall, 1973; Tilly, 1978). One of the 
major contribution of the recent paradigm shift in the field has 
been the reassertion of the macro political, economic, cultural 
and organizational conditions in association with the rise of a 
social movement (Klandermans, 1988; Melucci 1980). It is recog-
nized that broad macroprocesses, such as industrialization, 
urbanization, mass migration and the like, largely determine the 
degree to which groups in society are organized and the structure 
of that organization. The extent and structure of that organiza-
tion in turn imply very different potentials for collective 
action. The way in which broad societal dynamics shape the level 
of social organization has been termed "macro-determinants of 
micro-mobilization contexts" (McAdam et al . , 1988:713). In this 
line of argument, I will investigate three external factors, the 
ecological, cultural and political conditions, which could ac-
count for the emergence of the Shepherd Community Church in Hong 
Kong. 
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1. The Ecological Condition 
Theorists of social movements have argued that a successful 
mobilization of collective action largely depends upon the inter-
nal structure of the population in question. For example, the 
degree of ecological concentration has the important effect of 
increasing the density of interaction between group members, 
thereby facilitating recruitment (D'Emillio, 1983; McAdam, 1982; 
Wilson, 1973). The level of prior organization in a given popu-
lation is also expected to enhance the prospects for successful 
collective action (Freeman, 1973; Morris, 1984; Oberschall, 
1973). 
Given that the preconditions which gave rise to the Shepherd 
Community Church have been in Kwun Tong, the social setting of 
the Kwun Tong district should be examined in detail. Since the 
scope of the present study is from the year 1987 to 1995, and 
since the establishment of the church was in 1987, the structural 
characteristics of the internal organization of the population in 
Kwun Tong around 1986 are presumed to be relevant to the emer-
gence of the church. The following interpretations of the Kwun 
Tong district are based on the empirical data from a social 
survey conducted by the Social Research Centre of The Chinese 
University of Hong Kong in 1986 ( te It t> T^Zffr, 1987). 
Kwun Tong is located in the eastern part of Kowloon. The 
population in Kwun Tong (N=525,427) in 1986 is relatively young, 
nearly half of the residents are under 39 years old. A total of 
29.9 per cent and 19 per cent falls between the ages of 20-29 and 
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30-39 respectively. The sample of respondents (N=539) have a 
even higher proportion- of young people from the age 20 to 39, 
The male/female distribution in the community has been identical, 
with male 51.4 per cent and female 48.6 per cent. The ratio 
between the sexes extends equally among different age groups. 
The distribution of age and sex of Kwun Tong district is compara-
ble to the Hong Kong population (see Table 3). 
Table 3. Distribution of the Respondents, Kwun Tong Residents 
and Hong Kong population by Age and Sex (%) 
Age Sex Sample Kwun Tong Hong Kong 
Group 
under 20 Males 4.4 6.5 5.7 
Females 5.8 6.1 5.2 
20-29 Males 17*4 15.5 14.3 
Females 15.2 14,4 13.7 
30-39 Males 11,5 10.0 11.4 
Females 11.9 9.0 10.3 
40-49 Males 5*9 6.5 6.5 
Females 6.9 5.7 5.5 
50-59 Males 6.1 6.7 6.6 
Females 5.9 6.1 5.9 
over 60 Males 3,9 6.2 6.7 
Females 5,0 7.3 8.2 
Total Males 49,2 51.4 51.2 
(N) (265) (270,228) (2,122,826) 
Females 50.8 48.6 48.8 
(274) (255,199) (2,026,224) 
In addition to age and sex distribution, half of the re-
spondents are married. Most of the families are predominantly 
small households, of which more than 82 per cent have five or 
fewer members. The sample also shows that more than 90 per cent 
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of the respondents lived in Hong Kong for more than ten years and 
5.6 per cent for seven to ten years. Only 3.9 per cent has 
resided for less than seven years ( 1987:5-8). 
As Kwun Tong was a new Satellite town which accommodated a large 
number of new emigrants from Guangdong province in the 60s, these 
figures could be logically interpreted as consisting of the older 
emigrants and the new generation born in Hong Kong. 
Regarding the level of education, one-third of the Kwun 
Tong population have only primary school education, and 40 per 
cent have secondary school education. Less than 6 per cent of 
the respondents have tertiary education, in which 3.8 and 1.7 per 
cent attained college and university levels respectively. The 
sample shows a similar range of variation (see Table 4), 
Table 4. Educational Attainment of Respondents, Kwun Tong and 
Hong Kong Population 
Education Sample Kwun Tong Hong Kong 
None . 13.8 19.9 20,1 
Primary School 29,6 34.0 32,6 
Secondary School 16,2 18,9 17,7 
Post-secondary School 30,7 21,7 22,4 
College 6,7 3.8 3,9 
University 3.0 ,1.7 3,3 
Total 100,0 100,0 100.0 
(N) (537) (423,976) (5,395,997) 
The occupational structure in the sample shows that a total 
of 62.8 per cent of Kwun Tong residents are employed in various 
i 
sectors of economy, in which 30,5 per cent are production and 
related workers, 22.9 per cent are clerical, sales and service 





unclassified are 0.6 per cent. A total of 37.2 percent are non-
employed in which 21.4 per cent are unpaid housewife, 4.3 per 
cent are retired, and 3.8 per cent unemployed. Since all re-
spondents are over 18 years old, students and new graduates 
constitute only 7.7 percent (see Table 5). 
Table 5. Distribution of Respondents by Occupation (%) 
Occupation % 
1 . Employed 
Production and related works 30 5 
CI eri cal/Sa1es/Service workers 2 2» 9 
Professional/Administrative workers 8.8 
Others 0.6 
2, Non-employed 
Housewi fe 21.4 
Student/Graduates 7 . 7 
Reti red 4 _ 3 
Unemployed 3.3 
T o t a
"
1
 1 0 0 . 0 
<*> (532) 
The table 3, 4 and 5 are relevant to the question of re-
cruitment in Kwun Tong district, Christianity in Hong Kong has 
been developed successfully among students and professionals. 
This is due to effective Christian evangelism in the secondary 
schools which are largely run by Christian churches. Many 
students further their study, gain higher socioeconomic status 
and remain in the church. Hence, . Chri sti ani ty in Hong Kong is 
often recognized as "a religion of middle class". The figures in 
the table 3, 4 and 5 reveal that most of the Kwun Tong residents 
are young, moderately educated and workers of production, cleri-
cal, sales and services sectors. Moreover, over 20 per cent of 
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the population are non-employed housewife. These categories of 
Kwun Tong residents form a large pool of potential converts for 
mobilization which is largely neglected by most of the tradition-
al Christian churches. 
Social theorists have long recognized that geographical con-
centration has important effect of increasing the density of 
interaction between members of social movements, thereby facili-
tating recruitment. In the case of Kwun Tong, the figure shows 
that almost 65 per cent Kwun Tong dwellers live in public hous-
ing. The next high proportion are self-owned housing (19%) and 
home ownership scheme (7,4%), The rest of the population lives 
in temporary housing and hostels (8.8%) (see Table 6). The high 
concentration of Kwun Tong dwellers in public housing has signif-
icant implications. Ecologically dense concentrations of rela-
tively homogeneous people would increase the structural potential 
for collection action (Lofland, 1969; McAdam, 1982; Nelson, 1980; 
Wilson, 1973). 
Table 6. Types of Living Quarters of Respondents (%) 
Category Sample Kwun Tong 
Self-owned housing 12.1 18«5 
Public housing 73.8 65.3 
Home Ownership Scheme 5.9 7*4 
Temporary housing 5.4 ) 
Hostels 0.6 ) 8.8 
Others 2.1 ) 
Total 99.9 100.0 
(N) (539) (678,265) 
88 
Another related issue concerning recruitment in social 
movements is social networks. In recent years, social theorists 
came to notice that successful' recruitment was strongly associat-
ed with structural proximity, availability, and affective inter-
action with movement members, rather than a function of disposi-
tional susceptibility, as advocated by social psychological/ 
motivational analysis in the past (Snow et al . , 1980). Social 
networks are thus recognized as a significant source of movement 
recrui tment. 
Some structural components of social networks in Kwun Tong 
are examined in Table 7* 8, 9 and 10. Regarding the frequency in 
contacting relatives and friends, there was only 14.4 per cent of 
respondents reported that they had "often11 contacted their 
relatives, and less than one-third (29,1 %) of respondents re-
ported that they were "sometimes" contacted their relatives* 
However, there was a higher proportion of respondents who ex-
pressed a close relations with friends. A total of 34.2 per 
cent responded they "often" contacted their friends and 37.4 per 
cent was "sometimes" (Table 5). These figures suggest that 
friendship networks are stronger than ties of relatives in Kwun 
Tong. 
Table 7. Frequency in Contacting Relatives and Friends 




Seldom 56.5 28,5 
Sometimes 29.1 37.4 
Often 14.4 34.2 
Total 100.0 100.1 
(N) (533) (530) 
IV' • , 
I 89 
I . . . 
The picture could be further illuminated in Table 8 concern-
ing the level of satisfaction with relatives and friends. A 
total of 45.2 per cent of respondents reported that they were 
satisfied or very satisfied with the relations with relatives, 
and as many as 62.4 per cent reported that they were satisfied or 
very satisfied with the relations with their friends. It is 
noteworthy that the category of "average" at the level of satis-
faction is also moderately high, in which almost half (48.3 %) 
and one-third of the respondents reported that their relations 
with relatives and friends were average respectively. Again 
these figures show that the friendship networks is stronger than 
ties with relatives. 
Table 8. Level of Satisfaction with Relatives and Friends 
of Respondents (%) 
Dissatisfied or Average Satisfied or Total 
very dissatisfied very satisfied (N) 
Relatives 6.5 48.3 45.2 100.0 
(522) 
Friends 2*6 35,0 62,4 100.0 
(531) 
Table 9 shows that the respondents who do not have close 
friends express a high degree of desire in making friends, in-
cluding those who are not satisfied with (70 %) and satisfied 
with (80.3 %) family life. For those respondents who are not 
satisfied with family life, only 26.7 per cent reported that it 
does not matter to make friends, and for those who are satisfied 
with family life, only 6.6 per cent reported that it does not 
matter. These figures indicate that even though the respondents 
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have strong family ties, the degree of desire in making friends 
beyond familial boundary are still high. 
Table 9. Attitudes of Making Friends by Respondents Who 
Do Not Have Close Friend (%) 
Attitudes of Making Friend 
„ , Total 
Not (N) 
Desired Doesn't Matter Desired 
Level of 
Sati sfacti on 
wi th Fami1y 
Li fe 
Not Satisfied 3.3 26.7 70.0 100.0 (30) 
Satisfied 13.1 6.6 80.3 100.0 (61) 
In General 10,2 14.2 75,6 100.0 (127) 
Table 10 shows the degree of participation in social organ-
izations of respondents in Kwun Tong. The majority of the re-
spondents have no participation in social organizations, with 
only 19 per cent males and 9.9 per cent females claimed that they 
have affiliation with social organizations. Among the respond-
ents, those who are single and divorced have a higher degree of 
involvement, amounting to 20 per cent, and those who are married 
have only 9.1 per cent. Obviously the more educated have a 
higher proportion of participation (35.3 %) than those who are 
less, with 15.9 per cent and 8.2 per cent in the category of 
"average" and "low" respectively. The occupational structure 
demonstrated a more detailed picture regarding correlation be-
tween occupation and participation in social organizations. As 
shown in the figures, the social strata of professional and 
administrative workers have the highest proportion (32.6 %), and 
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students the second to highest (24,4 %) * The rest was followed 
by clerical, sales and services workers (15.6 %), production and 
related workers (11.9 %), housewives (7.1 %) and retired (4.3 %). 
These figures reveal that the respondents in Kwun Tong are rela-
tively inactive in social involvement, of which their social 
relations seldom go beyond familial ties and friendship networks. 
Table 10. Participation in Social Organizations of Respondents 
(%) 
Participation in Social Organization 
Category - - — — Total (N) 
No Yes 
Sex 
Males 81,0 19.9 100.0 (263) 
Females 90.1 9,9 100.0 (272) 
Marital 
Status 
Single 78,7 21.3 100.0 (197) 
Married 90,9 9.1 100.0 (298) 
Divorce 80*0 20,0 100,0 (40) 
Education 
Low 91.8 8.2 100.0 (231) 
Average 84.1 15.9 100.0 (252) 
High 64,7 35.3 100,0 (51) 
Occupati on 
Professi onal/ 
Administrative 67.4 32.6 100.0 (46) 
CIerical/Sales/ 
Service 84.4 15.6 100.0 (122) 
Production/ 
related 88.1 11.9 100.0 (160) 
Retired 95.7 4.3 100.0 (22) 
Housewife 92.9 7.1 100.0 (113) 
Student 75.6 24.4 100.0 (41) 
Total 85,6 14.4 100.0 (535) 
Generally speaking, the Tables 7, 8, 9 and 10 together 
depict a picture in which friendship networks remain strong, but 
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the familial ties to relatives is rather weak. Furthermore, the 
respondents showed a strong inclination in seeking friendship, 
even though the respondents may have a high degree of satisfac-
tion in family life. Another important implication of the 
figures is that there is an absence of cross-cutting solidarities 
in Kwun Tong, and the comparatively isolated situation of the 
respondents is favorable for recruitment by movement organiza-
tions and enhances the prospects for future collective action. 
The friendship networks seem to be an effective channel in re-
cruiting residents in Kwun Tong. 
Table 11 depicts a general picture of religious beliefs in 
Kwun Tong. In the sample respondents who answered they did not 
have religious beliefs were more than those who answered they 
have. Among those that did not claim any religious beliefs, 68.3 
per cent were males and 52.6 per cent were females. Regarding 
the age in relation to religious beliefs, it seems that the 
younger the generation, the lower the degree having religious 
beliefs. As shown in the figures, 70.1 per cent of the respond-
ents who answered "no" to religion were under thirty years old, 
57.1 per cent were at the age group thirty-one to fifty, and 42.3 
per cent were over fifty. In view of educational level, those 
range at the "medium" stands out to be the large proportion 
(73.8 %) answered not having religious beliefs, whilst the range 
"low" and "high" did not have significant differences, with 46.8 
per cent and 55.8 per cent respectively expressing that they had 
no religious beliefs. 
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Table 11, Religious Beliefs in Each Age Group, Sex 
and Education Attainment of Respondents (%) 
Religious Beliefs 
Category — Total (N) 
Yes No 
Sex 
Males 31,7 68.3 100.0 (265) 
Females 47,4 52.6 100.0 (274) 
Age Group 
under 30 29.9 70.1 100,0 (251) 
31-50 42.9 57.1 100.0 (184) 
over 50 57.7 42.3 100.0 (104) 
Education 
Low 53,2 46.8 100.0 (233) 
Medium 26.2 73.8 100.0 (252) 
High 44.2 55,8 100.0 (52) 
In general 39.7 60,3 100.0 (539) 
With regard to the types of religions, most of the respond-
ents in Kwun Tong observed ancestor worship and worshiped local 
deities (34.3 %) , the next large proportion of respondents (27.7 
%) were believers of Buddhism. Protestantism also attracted a 
large number of believers (26.3 %) which was comparable to Bud-
dhism, Catholicism, far behind the above-mentioned religions, 
had only 9.4 per cent. The same for Taoi sm. Only 1.9 per cent 
answered they were Taoists. Several points could be discussed 
from the above figures. Ancestor worship, the most traditional 
Chinese religious practice^ declined drastically to only one-
third of the population. This might be attributed to the process 
of secularization (Mitchell, 1974] Meyers 1981). As foreign 




Kwun Tong. Special attention should be given to Protestantism in 
her diversity in denominations and independent churches. However, 
the figures did not include sources of denominations (see Table 
12) . 
Table 12. Types of Religion by Respondents (%) 
Category % 








Table 13 shows the correlation between types of religions 
and age group- It could be noted that those who believed in 
ancestor worship and local deities were declining in Kwun Tong. 
Those who were 60 years old and above and between 51 to 60 have 
amounted to 48.2 per cent and 40.6 per cent respectively, howev-
er, the age group between 21 to 30 and below 20 have only 14.3 
per cent and 16.7 per cent. The number of believers in Buddhism 
has been rather stable, with the range from 37.5 per cent to 23.4 
per cent distributed evenly around various age groups. The 
category of Protestantism showed a reverse picture with regard to 
ancestor worship and local deities. The younger the generation, 
the larger the number of respondents who believed in Protestant-
ism. Those who were below 20 years old have the amount as many 
as 75 per cent and between 21 to 30 years old have 47.6 per cent. 
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But for the age group between 51 to 60 and over 60, the figures 
dropped to 12.5 per cent and 7,4 per cent respectively. The 
number of believers in Catholicism remained around 10 per cent 
among various age group, with an exception at the group 60 and 
above which have 18.5 per cent. The number of believers in Taoism 
has been rather small, with only 0.4 per cent. 
Table 13. Types of Religion in Each Age Group of Respondents (%) 
Religious Below 21- 31- 41- 51- 60 and 




Deities 16,7 14.3 42.6 50.0 40.6 48,2 
Buddhism 0,0 27,0 23,4 37,5 37.5 25,9 
Protestantism 75,0 47,6 17,0 9.4 12,5 7.4 
Catholicism 8,3 7,9 12.8 0,0 9,4 18,5 
Taoism 0.0 3.2 2.1 3,1 0,0 0,0 
Others 0.0 0.0 2.1 0,0 0,0 0.0 
Total 100 100 100 100 100 100 
(N) (12) (63) (47) (32) (32) (27) 
Turing to the category of educational attainment, both 
ancestor worship/local deities and Buddhism seem to appeal more 
to the less educated, Almost half (48,8 %) of the believers of 
ancestor worship/local deities belonged to the "low" level of 
education, 19.7 per cent belonged to the "medium". The situation 
of Buddhism is quite similar, over one-third (34.1 %) of the 
believers were "low" and 22,7 per cent were "medium". In con-
trast, both Protestantism and Catholicism appealed more to the 
well-educated. Protestantism has as many as 78,3 per cent of 
respondents belonging to the category of "high" education, and 
J . • • 96 
42.4 per cent were "medium". Though Catholicism was far behind 
Protestantism, still 13 per cent rated as "high" education, and 
12.1 per cent were "medium" (see Table 14). 
Table 14, Types of Religion and Educational Attainment 
of Respondents (%) 
Religious 




Deities 48.8 19.7 0.0 
Buddhism 34,1 22.7 4.3 
Protestantism 8,1 42.4 78.3 
Catholicism 7.3 12,1 13,0 
Taoism 1,6 3.0 0.0 
Others 0*0 0.0 4,3 
Total 99.9 99.9 99.9 
(N) (123) (66) (23) 
Table 15 and 16 are the relations between types of religion 
and occupations. In Table 13 the statistics show that among 
those who were employed, a large proportion (44.2 %) of believers 
of ancestor worship/1ocal deities were production and related 
workers, 21.4 per cent were clerical, sales and services workers, 
There were no respondent who confessed as believer of ancestor 
worship/local deities. The respondents who are believers of Bud-
dhism were evenly distributed around various occupations, with 
the range from 20 to 30.8 per cent. A large proportion (65 %) of 
professional and administrative workers indicated that they were 
Protestant, the proportion in clerical, sales and services work-
ers were also high, amounting to 40.5 per cent. Even the produc-
tion and related workers has 21,2 per cent, Catholicism also 
| ranged high in profession a 1/administrative workers and 
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clerical/sales/services workers, with 10 and 11.9 per cent re-
spectively. But the production and related workers have only 3.8 
per cent. These findings are fairly consistent to the saying 
that Christianity is a "religion of middle class". 
Table 15. Types of Religion and Occupation (Employed) 
of Respondents (%) 
Employed 
Types of "®a 
Religion Professional/ Clerical/Sales Production 




Deities 0.0 21,4 44.2 
Buddhism 20.0 26.2 30.8 
Protestantism 65.0 40.5 21.2 
Catholicism 10.0 11.9 3.8 
Taoism 0,0 0*0 0.0 
Others 5.0 0.0 0.0 
Total 100.0 100,0 100,0 
(N) (20) (42) (52) 
In Table 16 the statistics show that among those who were 
non-employed, a large proportion of retired people (60 %) and 
housewife (46.3 %) were believers of ancestor worship/local 
deities. Buddhism also had an amount equal to one-third of the 
sample, with 30 per cent being retired people and 32.8 per cent 
housewives. However, there were no students who considered 
themselves followers of the two above-mentioned religions. Not 
surprisingly, a large proportion (63 %) of respondents who be-
lieved in Protestantism were students, with only 9 % being house-
wives . Catholicism has a low but even proportion in three cate-
gories, with 10 % retired people, 9 % housewife and 18.2 per cent 
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students. Taoism also has 18*2 per cent student believers. 
These figures reveal that Protestantism is successful in evangel-
ism to students but poor with regard to housewives and retired 
people. 
Table 16. Types of Religion and Occupation (Non-employed) 
of Respondents (%) 
Types Non-employed 
of 




Deities 60,0 46,3 0.0 
Buddhism 30.0 32.8 0.0 
Protestantism 0.0 9.0 63.6 
Catholicism 10,0 9.0 18.2 
Taoism 0,0 3,0 18.2 
Others 0,0 0.0 0.0 
Total 100.0 101.0 100.0 
(N) (10) (67) (11) 
Table 17 documents the attitude of respondents towards 
geomancy and fortune-telling, which reflect their beliefs in the 
supernatural. Although more than 60 per cent of respondents did 
not believe in religion (see Table 11), 23.6 per cent answered 
that they were favourble or very favourable to geomancy and 
fortune*-tel 1 i ng, and 29 per cent expressed that they were "neu-
tral", If we consider that the attitude of "neutral" could mean 
that they did not exclude any possibility of supernatural events 
or experience, more than half of the respondents (52.6 %) had 
beliefs in the supernatural. 
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Unfavourable Neutral Favourable Total (N) 
and and 
Very unfavourable Very favourable 
Age Group 
under 30 49.5 24.7 26.8 100.0 (243) 
31-50 37.3 32.8 29.9 100.0 (180) 
over 50 41.0 16.0 43.0 100.0 (100) 
Sex 
Males 50.4 21.1 28.6 101.0 (256) 
Females 36.4 30.3 33.3 100.0 (267) 
Education 
Low 35.0 25.2 39.8 100.0 (226) 
Medium 46.5 27.3 26.1 99.9 (245) 
High 64.7 19.6 15.7 100.0 (51) 
Reli gi on 
No 47,5 29.0 23.6 100.1 (314) 
Yes 36.8 21.1 42.1 100.0 (209) 
In General 43.2 25.8 30.9 99.9 (523) 
If we take the above measure into account and look into the 
age group, there is a constant number of respondents believing in 
geomancy and fortune-telling, with the age group fifty or above 
accounting for 59 per cent, those between thirty-one to fifty 62 
per cent, and at the age thirty or under 51.5 per cent. As 
shown in the figure, more than half of the respondents in various 
age groups believe in the supernatural . We can find a similar 
proportions when the findings are analyzed according to the 
category of sex. A total 49.7 per cent of males and 63.6 per 
cent female believe in the supernatural * Considering educational 
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level, 65 per cent were in the "low" level of educati orT range and 
53.4 per cent were in the medium level range. Still those who 
were ranged "high" constituted 35.3 per cent, equal to one-third 
of the sample. The implications of the figure could mean that the 
majority of residents in Kwun Tong did not exclude supernatural 
elements of religion. This acceptance of supernatural is favoui 
able to the emergence of Shepherd Community Church, since the 
integral part of the church is of a supernatural nature, in 
particular, the phenomena of "being filled with the Spirit" and 
"spi ri tual gifts" , 
In summary, the ecological conditions of Kwun Tong manifests 
a variety of favourable factors conducive to the growth of the 
Shepherd Community Church. In particular, the geographic concen-
tration of residents, the lack of cross-cutting solidarities, the 
strong desires in seeking friendship, the relatively low level of 
participation in social organizations, the open and friendly 
attitudes towards the supernatural and the like. Some conditions 
are rather indeterminate and it is difficult to say whether they 
are conducive factors or hindrances to the church. As revealed 
in the occupational structure, first, the category of profession-
al /administrative workers and students have been the target 
groups of Christian churches. There is already a high success 
rate in recruiting from this pool of potential converts. If 
Shepherd Community Church focuses on the same category as their 
target of evangelism, this will mean competition and rivalry 
within Protestantism. Second, the category of production and 
related workers, clerical/sales/services workers, retired and 
1 housewives make up a large proportion of the population which is 
/if I 
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available for mobilization. It seems that the traditional 
churches have neglected or failed to evangelize these categories 
in the past. Thus, the.future development of Shepherd Community 
Church is to a certain extent dependent on whether the church 
could absorb this pool of population, which also means that the 
church has to reconsider its traditional recruitment strategy in 
evangeli sm. 
2. The Cultural Condition 
One of the crucial factors in relation to the emergence and 
development of a social movement has been the presence or absence 
of a countermovement of an organized and enduring character. 
The countermovement is relevant to Shepherd Community Church 
because the church has close ideological affinity with the Third 
Wave Movement in the United States. And in Hong Kong there has 
been an anti-charismatic tradition rooted in evangelical churches 
which is particularly hostile to the Third Wave Movement. Thus, 
the cultural setting of Christian churches in Hong Kong, and the 
interactive process of Third Wave Movement and countermovement 
has many implications in the uprising of Shepherd Community 
Church. 
Largely inherited from the European and North American 
traditions, Protestantism in Hong Kong could be conceptually 
distinguished as mainline churches, evangelical churches and 
charismatic churches. The criteria of division is theological. 
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The mainline churches strongly associate with the theological 
orientation in affirming social involvement and social concern. 
Most of the mainline churches, to a greater or lesser extent, 
have been involved in education, medical and social services in 
Hong Kong. In contrast, the evangelical churches stress the 
urgency and imperative in preaching the gospel to save souls from 
the sinful world. Social involvement and social concern have no 
intrinsic value in itself but are instruments for preaching the 
gospel. Charismatic churches emphasize neither social involve-
ment nor preaching of the gospel, In her most traditional forms, 
charismatic churches regard that supernatural experience, encoun-
ter with the divine, or, in their own words, being "filled with 
the Holy Spirit", "speaking in tongues" in public or private 
worship, are the supreme value of religious life and the sign of 
a true Christian. The mainline churches, evangelical churches 
and the charismatic churches are three akin and yet competing 
religious groups within the Christian family. 
The countermovement reacting against the Third Wave Movement 
comes mainly from the evangelical churches. As described in the 
previous chapter, the nature of the Third Wave Movement could be 
historically and theologically traced to the Pentecostal-charis-
matic tradition. The attacks launched by evangelical churches 
toward the Third Wave Movement thus could be understood as the 
ideological conflict between evangelical and charismatic faith. 
In the past, the anti-charisrnatic campaign initiated by 
evangelical churches successfully circumscribed, if not severely 
defeated, the expansion and growth of the charismatic churches in 
Hong Kong. With a few exceptions, the immediate consequence of 
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the battle has been the accommodation of theological doctrines 
and church ministry of the charismatic churches in the direction 
of evangelical criteria,. In practice, the operation and manage-
ment of charismatic churches in general, such as The Assemblies 
of God and Church of the Foursquare Gospel, have no substantial 
differences from evangelical principles. 
The battle ground of evangelical and charismatic churches is 
twofold. First, the doctrine of "baptism in the Holy Spirit" and 
"speaking in tongues" occupy a place of critical importance in 
the Pentecostal and charismatic tradition, For example, the 
Pentecostal Fellowship of North America affirms that; "We believe 
that the full gospel includes holiness of heart and life, healing 
for the body, and baptism in the Holy Spirit with the evidence of 
speaking in other tongues as the Spirit gives the utterance." 
(Williams 1988:40) For Pentecostals, "baptism in the Holy Spirit" 
and "speaking in tongues" are viewed as distinctive Christian 
experiences of *the divine. 
The theological affirmations of charismatic churches are in 
conflict with the doctrines of evangelical churches. In con-
trast, evangelicals on the one hand stress that "baptism in the 
Holy Spirit" means conversion rather than any supernatural expe-
rience; on the other hand, they devalue "speaking in tongues". 
Evangelicals claim that the doctrines of "baptism in the Holy 
Spirit" and "speaking in tongues" have mistaken the teaching of 
the Bible.1 Furthermore, some evangelical leaders criticize the 
terminology "full gospel" used by Pentecostals as insulting the 
nature of the gospel, for the connotation of "full gospel" im-
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plies that the gospel preached by non-Pentecostal churches is 
p 
incomplete. 
Second, the emphasis on "Baptism in the Holy Spirit" creates 
tensions between Pentecostals and evangelicals in the area of the 
religious life of the Christian church, The Pentecostals maintain 
that only those who have the experience of being "filled with 
Holy Spirit" and are able to "speak in tongues" could be called 
the "genuine Christian". The affirmation of supernatural experi-
ence by Pentecostals results in upholding the superiority of 
Pentecostal-charismatic faith. As one of the evangelical lead-
er's reflection reveals: "I feel the strain subtly when I some-
times have the chance to share with brothers and sisters of char-
ismatic churches, The strain derives from their emphasis on the 
"spiritual gifts" mentioned in the Bible, I have such feeling 
that I am a second class citizen because I cannot speak in 
tongues or demonstrate the ability in faith healing,11^ 
Another area of conflict is concerned with the struggle of 
religious authority and leadership. In the tradition of evangel-
ical churches, the church leader is at the same time the spiritu-
al leader. A church or spiritual leader may take a long time 
gaining recognition and seniority in order to assume the leading 
position. However, the experience being "filled with Holy Spir-
it" and the ability to "speaking in tongues" give rise to a 
number of new "spiritual leaders" who claim to have an immediate 
encounter with the divine in short duration, The new stratum of 
spiritual leaders expresses in itself a form of new spiritual 
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elitism in Christian churches and threatens the traditional 
church leaders as well as the value of spirituality advocated by 
evangelical churches. The challenge of Pentecostals toward 
evangelical leaders further deepens the tensions between two 
churches. This contradiction is adequately described by some 
contemporary evangelical leaders who sympathize with the charis-
matic movement as "emotional reaction of the older generation 
evangelicals towards the work of Holy Spirit."^ 
In the 1990s, the cultural setting of Christianity in Hong 
Kong has changed tremendously. The changes seem to have opened 
up a new environment which is favorable to the growth of the 
Third Wave Movement, As shown in various Christian publications, 
the new environment could be delineated as follows; 
First, in view of the sociopolitical scenario of Hong Kong, 
that is, the return of Hong Kong to the territory of Mainland 
China in 1997, the Christian churches in general are seeking new 
di rections' amid the uncertain and chaotic situation. Some 
churches adopt the model of "community church", some incline to 
the "training of discipieship", others lean toward "political 
concerns". The mission or goal of the churches as a whole is at 
the crossroad. The Third Wave Movement emerged as a renewal 
Christian movement brings a new hope to the churches. 
Second, in the 90s, evangelism to the working class has 
, become a central conviction of some evangelical theologians and 
church workers. Those involved in the task of evangelizing have 
found that the social culture of the working class is in congru-
ence with much of the practices of charismatic faith, such as 
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belief in supernatural power, divine healing, prophecy and exoi 
cism. Hence, the Third Wave Movement draws attention to many 
evangelicals, in particular, the new generation of evangelical 
churches.® 
Third, the new generation of evangelical leaders have wider 
acceptance of the Pentecostal-charismatic tradition. Some lead-
ers publicly affirm the possible contribution of charismatic 
churches and support the dissemination of the Third Wave Movement 
to Hong Kong. Arnold Veung, a prominent theologian of the evan-
gelical church, has written a book and articles on the charismat-
ic movement with constructive appraisal. Philemon Choi, a re-
spected evangelical leader and the General Secretary of Break-
through Limited, affirmed that the Third Wave Movement is not 
heretical. He further suggested that evangelical churches had 
much to learn from the movement. Agnes Liu, a lecturer of China 
Graduate School of Theology, lends her full support to the Third 
Wave Movement but not without positive criticisms. As a evangeli-
cal theologian who teaches in a leading evangelical seminary, she 
has direct experience of being 11 fi lied with the Holy Spirit" and 
"speaking in tongues". 
Four, the Third Wave Movement is identical but distinct from 
the Pentecostal (first wave) and charismatic (second wave) move-
ment. The essential features of the movement may be mentioned as: 
(a) The movement holds that "baptism of the Holy Spirit" occurs 
at conversion rather than subsequent to the new birth, (b) Expec-
, tation of fillings of the Holy Spirit subsequent to the new birth 
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which closely resembles the "baptism in the Holy Spnrit" advocat-
ed by Pentecostal-charismatic tradition. (c) A low-key accept-
ance of tongues. The movement considers that speaking in tongues 
is not the physical validation of a certain spiritual experience 
but rather a gift used by some for ministry or prayer language, 
(d) Compromise in areas such as raising of hands in worship, 
public use of tongues, methods of prayer for the sick, and others 
is cordially accepted in order to maintain harmony with those not 
in the movement (Wagner 1988:843-4). As such, the Third Wave 
Movement avoids confrontation with most of the contemporary 
evangelical churches, thus gaining wider acceptance by both 
church leaders and laity. 
Although the Third Wave Movement emerged in such an open and 
favorable environment, the countermovement appeared in late 1980s 
and early 90s, In view of the spread of the Third Wave Movement 
towards Asian countries led by ilohn Wimber of the Vineyard Chris-
tian Fellowship of Anaheim in the United States, antagonists of 
the movement in evangelical circle launched anti-charismatic 
campaigns within the Christian churches in an effort to block the 
movement from rising, 
The first public discussion started in a Christian newspaper 
Christian Ti mes in 1988. A symposium entitled "To face the power 
of the Holy Spirit" organized by Christian Times Limited invited 
three theological practitioners from various backgrounds to 
discuss the impacts and implications of the Third Wave Movements 
upon Hong Kong Christian churches. Among three participants in 
the symposium, two were evangelicals, and one was from a Pente-
costal church. The general conclusion were critical of the past 
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Pentecostal-charismatic theology and practices but welcomed the 
Third Wave Movement in regard to its moderate expression of 
Christian faith. The symposium also affirmed that "the power and 
work of the Holy Spirit" -- an integral part of the Third Wave 
Movement — had much to contribute to the contemporary situation 
Q 
of the Christian churches. 
The introduction of the Third Wave Movement to Hong Kong was 
in 1990 and 1992. However, some pastors of Vineyard Christian 
Fellowship were invited by St. Stephen's Society to hold meetings 
in Hong Kong with a very low profile. Meetings were held in the 
Church of Revival and Hang Fook Camp in 1985 and 1989 respective-
ly. The first public mass gathering entitled "Worship, Power and 
Renewal" in the name of John Wimber and John White was held at 
the Elizabeth Coliseum in March 1990, The meetings included 
three seminars and evening rallies. There were approximately four 
hundred ministers and pastors participating at each seminar and 
two thousand people at each rally. The Chri stian Times inter-
viewed John White and a special issue on the Third Wave Movement 
was published in May 1990. This was the first time the movement 
gained access to the public through the mass media in Hong Kong.9 
The second mass gathering entitled "Equipping the Saints" led by 
both John Wimber and John White was held In October 1992. The 
structure of meetings was similar to 1990. There were approxi-
mately six hundred ministers and pastors participating at each 
seminar and six thousand people at each evening rally at the Hong 
Kong Coliseum, 
Evangelical responses were staged at various platforms. Some 
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churches circulated position papers internally, some theological 
seminaries put forth their reaction in the class, numerous arti-
cles were published to, refute the theological arguments and 
practices of the Third Wave Movement.10 The most systematic and 
elaborate criticism came from Phillip Jensen, John Woodhouse and 
David Cook in an article entitled "John Wimber; Friend or foe?" 
in a double issue of a periodical named The Briefing in April 
1 9 9 2 . P h i l l i p Jensen is a pastor of St. Mattias Anglican 
Church in Sydney, Australia, The publication was obviously 
associated with Hay-him Chan, the General Secretary of Chinese 
Coordination Centre of World Evangelism and one of the leading 
figures in the evangelical church in Hong Kong. The article was 
later translated into Chinese and published by Evangelical Press 
(Hong Kong) Limited in 1992. 
The efforts of countermovement were neutralized, if not 
weakened, by the reaction of proponents or sympathizers of the 
Third Wave Movement, The article "John Wimber: Friend or foe?" 
received critical response from Jack Deere in a long article 
entitled "A response to The Bri efi ng's criticism of the Vineyard 
Christian Fellowship'^ in 1992. Deere was an associate pastor at 
the Vineyard Christian Fellowship of Anahiem from 1988 to 1992. 
The article was later translated into Chinese and published in 
the form of booklet by St. Stephen's Society in 1992,12 A pref-
ace written by Jackie Pullinger was added to the Chinese version. 
Pullinger is a prominent charismatic leader and founder of St. 
Stephen Society. She has high recognition both from the Hong 
Kong Government and Christian churches because of her distinctive 
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contribution in providing supportive services to drug addicts, 
prostitutes and released prisoners in Hong Kong for over twenty 
years. The preface functioned in defense of John Wimber and the 
Third Wave Movement in the name and credibility of Pullinger. 
The divisive attitudes among evangelical leaders had also 
prevented the anti-charismatic efforts from integrating into a 
powerful countermovement of full range. Two examples suffice to 
illustrate the discordant situation. 
In July of 1991, the Fourth Assembly of Chinese Coordination 
Centre of World Evangelism (CCCOWE) took place in the Philip-
pines. The Assembly and CCCOWE is one of the important symbols 
in unifying Chinese evangelical churches and leaders all over the 
world. A special session was arranged in addition to the sched-
ule to discuss the issue of the Third Wave Charismatic Movement 
on the last day of the assembly. Of three speakers, one was 
anti-charismatic and the other two sympathized, if not in support 
of, the movement. There were no unanimous position or instruc-
tion derived from the session. In his concluding remarks, the 
chairman Philip Teng suggested that the Chinese Christian church-
es could learn from the example of English evangelical and char-
ismatic churches, that is, to enhance mutual understanding in 
continuous dialogue. Teng is the paramount spiritual leader in 
the Chinese evangelical church. His ambiguous conclusion had no 
implicit or explicit implications in opposition against the Third 
1 ^  
Wave Movement. 
In October of 1991, there were sayings that John Wimber 
would return to Hong Kong to hold a second gathering at the end 
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of the year. An evangelical organization named Christian Commu-
nications Limited intended to arrange a public meeting in airing 
an opposing voice prior to the arrival of John Wimber. The 
organization invited Arnold Yeung as the guest speaker in the 
meeting entitled "Charismatic or non-charismatic?" However, 
according to an interview, Yeung expressed that he did not con-
sider that the Third Wave Movement was heretical, or the charis-
matic movement in the past or present exhibited serious viola-
tions from the teaching of the Bible. Although he did not agree 
with the upholding of performing miracles* he stressed that the 
evangelical church had much to learn from the movement. This is 
an intriguing example in which the anti-charismatic campaign 
launched by the evangelical church turned into a pro-
charisamtic action. ^ 
In short, the cultural setting of Christianity in the 90s 
has been favourable to charismatic movement, The favorable 
factor comes from the lack of a vigorous countermovement. The 
new religious contents and forms of the Third Wave Movement also 
avoids serious ideological confrontation with the evangelical 
churches and gains wider acceptance from contemporary evangelical 
leaders. Given that the evangelical church is the dominant 
tradition of Christianity in Hong Kong, a friendly instead of 
hostile relationship certainly prepared the way for the develop-
ment of Shepherd Community Church. 
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3. The Political Condition 
Social theorists have recognized that macro-political fac-
tors are often associated with the rise of a social movement. 
Variables such as "structure of political opportunities", "regime 
crises", "contested political arenas" and "absence of 
repression", are widely discussed and used as tools of analysis 
in various studies. In addition, social theorists have also 
suggested that research in social movements should consider the 
responses of movement organizations to the broad political trends 
and characteristics of the regions and countries in which they 
occur as well as the institutionalized political processes 
(McAdam et a!,, 1988:699), In this section, I will examine how 
the political environment affects the Christian community in 
general, and how theologians and church leaders interpret the 
meaning of 1997 in relation to Christian faith. The political 
environment opens up possibilities for religious movements, be it 
political, social or charismatic. Shepherd Community Church is 
just one of them. 
The return of Hong Kong to the Chinese government in 1997 
has been a political reality faced by Hong Kong people. Despite 
the signing of the "Sino-British Joint Declaration" in 1984, and 
the" promise of "one country* two systems" for fifty years after 
1997 by the Chinese government, Hong Kong people are still uncer-
tain and anxious about the future. The mass demonstrations 
against the Chinese government in Peking in 1989 and the event of 




towards the political system in Hong Kong after 1997. 
A social survey conducted in 1988 has evidently documented 
the attitudes of Hong Kong people towards the political situation 
in the future (Lau, Kuan and Wan, 1991), As indicated in Table 
18, the general picture has been gloomy as presented by the 
evaluation of respondents. A total of 75.5 per cent of respond-
ents answered that it was likely or very likely that civil rights 
would be weakened in the future, 73,2 per cent anticipated a 
Table 18. Evaluation of Future Situation (%) 
Very unlikely Likely and Don't (l\l) 
and unlikely very likely know 
Reduction of 12.9 75,5 11.6 (396) 
civil rights 
Reduction of 17.1 73.2 9.6 (396) 
individual liberty 
Deterioration of 18.9 66.9 14.2 (396) 
living standard 
Deterioration of 19.7 61.1 19.2 (396) 
legal system 
Status quo unchanged 41,2 42,4 16,4 (396) 
for 50 years 
A better and 53.5 25,7 20,7 (396) 
happier life 
reduction of individual freedom, 66.9 per cent expected deterio-
ration of living standards, and 61.1 per cent envisaged the dete-
rioration of the legal system. Only 42.4 per cent of respondents 
believed that the status quo would remain unchanged for fifty 
years, and 25.7 per cent were optimistic that the lives of Hong 
Kong people would be better and happier after 1997, 
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In examining the political trust of Hong Kong people towards 
Hong Kong government, the British and the Chinese governments, 
the political climate in Hong Kong could further be illustrated. 
In Table 19 less than one-fifth (18.2 %) of respondents rated 
their distrust or strong distrust in the Hong Kong government, 
and 29.5 per cent in the British government. However, the pro-
portion of distrust or strong distrust towards the Chinese gov-
ernment was up to 43.8 per cent. 
Table 19. Trust in Government (%) 
Hong Kong British Chinese 
Government Government Government 
Strongly distrust 0,9 4.2 6.7 
Distrust 17.3 25.3 37,1 
Average 27,5 26*9 23.3 
Trust 45.1 29 * 0 16.9 
Strongly trust 3.4 1.4 1.4 
Don't know/No answer 5.7 13.2 11.9 
(N) (1662) (1662) (1662) 
The uncertain future and lack of political trust towards the 
Chinese government have driven many Hong Kong people to acquire 
foreign passports or residence permits in foreign countries. In 
Table 20, 4.8 per cent of respondents answered that they al-
ready have overseas residential rights, 17.6 per cent indicated 
that they had emigration plans, and 8.5 per cent declared that 
they would emigrate before 1997. In addition, respondents who 
were worried that there could be political instability before 
1997, who distrusted the Hong Kong government and the Chinese 
government, who had little sense of belonging to Hong Kong, and 
particularly those who had no confidence in Hong Kong's future 
i 
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were more likely to have a higher emigration propensity (Lau, 
Kuan and Wan, 1991:179). However, these figures were collected 
in 1988, a year before the June 4 event in 1989. It is believed 
that the emigration figure would be much higher, but we did not 
obtain further information on this matter. 
Table 20. Attitudes towards Emigration (%) 
No Yes Don't Not 
Know Applicable (N) 
Overseas residential 
rights 94.7 4.8 0.5 - (1662) 
Emigration plan 74.3 17.6 2.8 5.3 (1662) 
Will emigrate before 1997 70.4 8.5 15.8 5.3 (1662) 
Trust in foreign 
passport holders 68.2 17.7 14.2 - (396) 
Turning to the Christian community in Hong Kong. In view of 
the pessimism of Hong Kong people towards the political future, 
it is intriguing to know whether those who have religious be-
liefs, or in particular, especially of Protestants and Catholics, 
would be different when compared with those of no religious 
beliefs? When respondents were asked "Do you have confidence in 
Hong Kong's future?'1, 54 per cent of Roman Catholics and ,59 per 
cent Protestants responded positively to the above question. 
About 67 per cent of those without a religion, and 74 per cent of 
Buddhists were also confident. Highest confidence was found 
among those believing in Chinese folk religions, of which three-
quarters of them reported confidence (Hui, 1991:115). Despite 
both Catholics and Protestants comprising slightly more than half 
of the respondents who were affirmative to the future of Hong 
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Kong, the confidence of Christians in Hong Kong's future in 
general was lower than other religious believers. 
When respondents were asked whether their confidence in Hong 
Kong's future had changed over the preceding three years, those 
with no religion, believers of Chinese religions and Buddhism 
reported that their confidence had increased, whereas a substan-
tial proportion of Catholics and Protestants reported a drop in 
their confidence (see Table 21), These figures once again con-
firmed that Christians in Hong Kong were more pessimistic than 
their counterparts in other religions or those of no religion 
(Hui, 1991:116), 
Table 21, Changes in Confidence in Hong Kong's Future over the 
Preceding Three Years by Religious Group (%) 
Religious Decreased Unchanged Increased 
Group 
No religion 27,6 37.4 35,1 
Chinese folk religion 19,9 38,3 41.7 
Buddhism 20,4 43.7 35.9 
Catholicism 38,7 33,3 28.0 
Protestantism 37.8 33.3 28.8 
When respondents were asked about their trust in the Hong 
Kong government, British government and Chinese government, the 
findings were (Responses were made on a five-point scale, with 1 
= not at all, 5 = a great .deal): In the category of the Hong 
Kong government, believers of Chinese folk religions have the 
highest degree of trust in the government (3.6), followed by the 
Buddhists (3,4), and the non-religious (3,28). The Catholics 
117 
H B B k 
(3.24) and the Protestants (3.12) were the lowest among the 
religious groups. Similar findings could be found regarding 
political trust in the British government. Believers in Chinese 
folk religions was the highest (3.28), the non-religious (2.93), 
followed by Buddhists (2.90). The Catholics (2.76) and the 
Protestant (2.73) were the lowest in trusting the British govern-
ment. With regard to the Chinese government, believers of Chi-
nese folk religion was again the highest (2.83), and the Buddhist 
(2.75). The non-religious were in the middle (2.66). The weak-
est trust was found among the Protestants (2.46) and the Catho-
lics (2.38). The findings showed that Christians, including the 
Catholics and Protestants, were the most skeptical religious 
group in placing their trust in government, of which their level 
of trust was consistently marked across types of government (Hui, 
1991:116). 
Not unexpectedly, when respondents were asked whether they 
had overseas residential rights, Christians were the largest 
group who claimed that they had right of abode in another coun-
tries, with Catholics 13.6 per cent and Protestant 10,2 per cent. 
Percentage in the other three groups, ranged from 2,1 per cent 
(Chinese folk religion) to 7,4 per cent (Buddhists), For those 
who did not have residential rights, 29.6 per cent of Roman 
Catholics and 22.0 per cent of Protestants had planned to leave 
Hong Kong, as opposed to 18.6 per cent of those without a reli-
gion, 10,8 per cent of believers in Chinese folk religion, and 
17,6 per cent of Buddhists who had similar plans (Hui, 1991:119), 
It is logical to hypothesize that the skepticism and high outflow 
rate of Christians is associated with the high level of education 
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and socioeconomic status. There is another conducive factor that 
accelerates the speed of immigration, that is, religious freedom. 
Most of the Christian churches in Hong Kong have close 
connections with the churches in mainland China. Some of them 
could trace their roots in various provinces of China a hundred 
years ago. A certain amount of them moved to Hong Kong just 
before 1949 in fear of the Communist regime taking over China. 
Nonetheless, the Christian churches in Hong Kong have never 
ceased to keep watch over the political condition and the situa-
tion of churches in China for whatever reasons. Some churches 
have sister churches remaining in China, some have been waiting 
for opportunity to evangelize Chinese people. Hence, Hong Kong 
churches are well-informed about the political climate in China, 
such as the cultural revolution in 1966, the return of Teng 
Xiao-ping, and the open door policy and economic reform in 1978. 
Some Christians keep visiting churches in China in the name of 
traveling, and through this channel, get to know the current 
religious policy which never comes to the surface. There are 
always stories and rumours about church pastors put in jail, 
suppression of church activities, and torture of Chinese Chris-
tians by police. Christians in Hong Kong have much fear that 
oppression of Christian churches will occur after 1997 when Hong 
Kong becomes part of the territory of mainland China. 
A large proportion of Christians plan to leave Hong Kong, 
including church clergy and administers, influential leaders in 
the Christian intellectual circle. Notwithstanding, the majority 
of Christians have to remain in Hong Kong, willingly or reluc-
119 
• f a b L... . • . : " . ' • . • / ' • • • 
tantly. Controversies were sparked off within the Christian 
community between those planning to stay (Lau Pai zfk ) and 
those planning to leave (Li u Pai ), Those who planning to 
stay severely criticized those who planning to leave for desert-
ing Hong Kong and lack of faith in God, Those planning to leave 
defended their leaving as there was no difference between serving 
the Lord in any country, some even declared that they had new 
visions from God who sent them to particular cities, mostly in 
the United States and Canada. Beneath the controversies there is 
a theological question: What is the meaning of 1997 within the 
will of God who is the Lord of history? In answering this ques-
tions, a variety of responses could be found from church leaders 
and theologians. 
In 1983, a group of theologians and church workers organized 
a three-day seminar to discuss the issue of 1997 and to explore 
the implications to the Christian community as well as Hong Kong 
society. There were no unanimous view or conclusion on the 
issue, Archie Lee, lecturer of religion department of the Chinese 
University at the time and pastor of the Church of Christ in 
China which could be categorized as a mainline church, maintained 
that the British regime must not be continued, "Hong Kong people 
could learn from the Book of Exodus, that is, although there were 
safety and material life under colonial rule, Hong Kong people 
should be independent and grow up. The church should seek her 
role in serving the people under a different regime and economic 
model, particularly to point out human rights and the value of 
democracy," he remarked, "At the end of the book of Deuterono-
my, the people of God were standing at the edge of the promised 
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land. They reflected upon their struggle in the past. They had 
seen the promised land and not yet entered.,. Could Hong Kong 
become the ultimately ideal- promised land of every citizen? Do 
Hong Kong citizens have the faith and hope in facing the future? 
Could the church in Hong Kong bring the vision of "entering the 
promised land" to the disciples? Furthermore, have the disciples 
equipped themselves well to welcome and realize this better 
future?" ( | 4 f | , 1983:19-20) 
There were different interpretations about the meaning of 
1997 from the evangelical circle. In 1983, Pak-tau Chin, the 
General Secretary of Fellowship of Evangelical Students in Hong 
Kong, considered that the occurrence of 1997 was a warning from 
God and opportunity for repentance of the church, since the 
church had been polluted by the extremely materialized Hong Kong 
society. If the church could not bear the responsibility of 
watching over the city, to preach the gospel of the redemption of 
God, and to witness the new life by means of action, Christians 
would perish together with the city, He declared, "1997 is the 
day on which God will act, and not a chance from which the church 
has something to achieve. if it is not God who intervenes con-
tinuously into history, man would have already perished in the 
chaotic situation they created, Amidst all changes or crises 
manifested by 1997, the only way that the church could choose is 
to put our whole life in the hands of God, to give up all worries 
and calculations because of suspicion, to wait calmly on God, to 
pray watchfully, to follow in how God has inspired and led us, 
and to achieve His work step by step at this era," ( ^jfc 4b , 
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1984:12) 
In 1984, a group of Christians, mainly from evangelical 
circle, came together to write a public declaration entitled 
"Confession on contemporary social and political change by Hong 
Kong Christians" in response to the issuing of "Sino-British 
Joint Declaration". The draft of confession was widely discussed 
and endorsed by more than eighty church pastors and workers, and 
was later circulated within the Christian community. This con-
fession gained public recognition and was widely accepted as a 
Christian document and position on the issue of 1997. There were 
totally ten statements in the confession, which included the 
Christian perspective towards sociopolitical changes, the founda-
tion of the churches amidst changing society, the nature and 
mission of the church, Christian responsibility and anticipation 
towards Hong Kong, the commitment of Christians to China, the 
relationship between Hong Kong churches and ecumenical churches, 
perspective on church-state relation, social change and internal 
church renewal, the unity and witness of Christians, and the 
integrity and loyalty of the church. 
The essential argument of the confession on the issue of 
1997 could be found in the first statement, which was written: 
"We hold that God is the creator, redeemer, judge and the Lord 
who commands the development of history, thus we believe that any 
change of the future in Hong Kong is under His guidance. Since 
we have this unchanged faith, and to work out His will for us 
with a peaceful heart. At the same time, being citizens in Hong 
Kong we have the responsibility to analyze objectively historical 
change with the wisdom which is gifted by God, to face the reali-
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ty and to carry the Christian responsibility amidst changes in 
history." 
In a connotative article written by Carver Yu, a prominent 
theologian and member of the drafting committee of the confes-
sion, it was elaborated as follows: "We firmly believe that God 
who put us in Hong Kong in this very historical moment, there is 
His own will. Firstly we have to recognize Hong Kong people as 
our neighbour, Who is our neighbour? It is who I can understand 
and whose real needs I can tell. For us Christians in Hong Kong, 
whose needs are more concrete and urgent than the people of Hong 
Kong? To love thy neighbour means basically to stand together 
with them, to watch and to help each other. Thus, this not only 
means that should we not run away (except that we have specially 
calling from God), we should enthusiastically "pray for peace for 
the city", for us and for them, to build a good future with our 
neighbour." ( ^ fj/t? , 1984:17) 
The Third Wave Movement emerged at almost the same time and 
in the same political context. Not unexpectedly, the occurrence 
of the issue of 1997 and the uprising of the Third Wave Movement 
provoked speculation concerning the theological implications of 
the movement in relation to the political future. As adequately 
expressed by Agnes Liu in a seminar, "This (the Third Wave Move-
ment) is a universal trend. And why has this movement come to 
Hong Kong? I must say that this is the work of God, and not just 
a fashion. Looking from the context, this is the will of God who 
equips the churches in Hong Kong to face 1997. Miracles and 
wonders are one of the crucial factors which stimulated the 
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growth of churches in China. We may have to evangelize atheists 
in the future in the same context in China. If we do not possess 
the same factor which led to successful evangelism as demonstrat-
ed by the churches in China, we shall have lots of difficulties." 
C l f t l f
 a 1989:1 ) 
To mention various views of theologians and church leaders 
towards the political future of Hong Kong in the above paragraphs 
has many implications to the present study. It is not the theo-
logical interpretation of 1997 we are concerned about, but the 
theological arguments per se representing some kinds of religious 
ideologies which define the goals, strategies, management of the 
church in preparation for the political future. As I will show 
in the next chapter, the political environment at large affects 
the mission goal, organizational structure and management of the 
Shepherd Community Grace Church. 
4. Summary and Conclusion 
In this chapter, a macro level- analysis of the external 
environment of Kwun Tong and Hong Kong which is believed to be 
favourable to charismatic movement is examined. They are the 
ecological, cultural and political conditions. 
With regard to the ecological condition, the structural 
characteristics of Kwun Tong district based on the empirical data 
of a social survey in 1986 are described. It is reported that 
most of the Kwun Tong residents are young and moderately educat-
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ed« A majority of them are production, clerical, sales and 
service workers. More than 20 per cent of the residents are 
non-employed housewives. These categories are potential converts 
for recruitment. The high concentration of Kwun Tong dwellers is 
also believed to be favorable for recruitment and mobilization 
for collective action. The social networks in Kwun Tong remain 
strong and the residents have a strong inclination towards seek-
ing friendship. Moreover, there is an absence of cross-cutting 
solidarities in Kwun Tong. The friendship networks seem to be an 
effective channel of movement recruitment,, Regarding the reli-
gious beliefs of Kwun Tong residents, more than half of the 
sample do not have religion; however, most of them accept posi-
tive to supernatural forces, such as geomancy and fortune-tel 1-
i ng. 
In the 90s the cultural environment in Hong Kong has changed 
enormously. Christian churches in general are searching for a 
new vision in the new sociopolitical scenario in Hong Kong. 
Evangelism of the working class becomes a central conviction of 
some evangelical theologians and church workers. There are other 
factors which are favourable to the charismatic movement, such as 
the wider acceptance of Pentecostal-charismatic tradition among 
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contemporary evangelical leaders; the inclusiveness of Christian 
doctrine and friendly attitude of the Third Wave movement; the 
appearance of strong charismatic leaders in defense of the Third 
Wave movement and the internal inconsistent positions and atti-
tudes among evangelical leaders towards the Third Wave movement. 
The political conditions of Hong Kong are described in 
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detail. Most Christians are concerned with religious freedom 
after 1997. The immigration of church clergy and administers, 
influential leaders in the Christian intellectual circle sparked 
off controversies within Christian community. Beneath the con-
troversies there is a religious quest for the meaning of 1997. 
Church workers, leaders and intellectuals from mainline churches, 
evangelical churches, and charismatic churches have given their 
interpretations concerning the theological meaning of 1997. The 
Third Wave movement, as expounded by a theologian, is also con-
sidered to be the work of God, It is suggested that Hong Kong 
churches should learn from the Third Wave movement concerning 
matters of miracles and wonders, believed to be one of the cru-
cial factors in connection with the growth of Christian churches 
in China. In such a way, this may lead to successful evangelism 
of in China after 1997, 
In next chapter, I will examine how the external environment 
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EMERGENCE OF SHEPHERD COMMUNITY CHURCH, 1987-89 
The Shepherd Community Church was founded in Kwun Tong in 
October 1987. From the outset, the church has been a self-con-
scious religious movement which sought her own religious organi-
zational model and religious contents, In its early history, the 
church had been chaotic and confused in striving to establishing 
her own mission and identity. On the one hand, the church was 
disillusioned with the traditional evangelical churches, Members 
of the Shepherd Community Church perceived that the evangelical 
churches had been oriented largely in the service of middle class 
and lacked motivation in reaching out the whole world, On the 
other hand, they had been in touch of a supernaturalistic element 
of Christian religion which was exotic compared to their previous 
understanding of faith. Given this situation of dissociation with 
the past and the new not yet been born, the church started her 
critical journey of trial. 
In this chapter I will investigate the personal biography of 
two principal founders of Shepherd Community Church, Reverend 
Benjamin Wong and Reverend Anthony Chan, and the early history of 
the church from the year 1987 to 1989. The year 1989 was marked 
as the milestone of the church development for two reasons. 
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First, leaders and members of the church have generally claimed 
that the introduction of cell group church model in 1989 was a 
breakthrough and set the agenda for the later development of the 
church. Second, my research has led me to note that the year 
1989 could be understood as the period of transformation in which 
the Shepherd Community Church actually began operating as a 
religious movement organization. I will focus on two related 
aspects of the early history of the church, that is, the organi-
zational structure and the patterns of recruitment. I will show 
that the macro-conditions mentioned in the previous chapter 
provided a favourable environment and a reservoir of resources 
any movement organization could tap. The Shepherd Community 
Church effectively mobilized these resources and gradually de-
veloped herself in Kwun Tong. 
Unfortunately,, most of the early documents of the Shepherd 
Community Church have not been well preserved. The early history 
of the church is largely obtained through oral accounts by inter-
viewing early church members which are still active in the church 
or could be traced outside the church. Despite such a short 
history — less than nine years -- the contents of various oral 
accounts are full of subjective projection, individual interpre-
tation and evaluation of the past events. Needless to say, the 
present history is reconstructed in accord with these accounts, 
and where possible, I have tried to countercheck each dubious and 
contradictory description. 
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1. Founders of Shepherd Community Church 
The literature of social movements has long recognized that 
leaders are an important factor and contribute significantly to 
the development of social movement organizations. Leadership and 
organizational characteristics, leadership and ideology, and 
changes in leadership are essential aspects of emergence and 
development of social movement organizations. This section will 
examine the processes whereby two principal founders of Shepherd 
Community Church, Reverend Benjamin Wong and Reverend Anthony 
Chan, departed from their traditional evangelical churches re-
spectively, and gave birth to a new church which was in congru-
ence with their calling and vision of the city in Hong Kong. 
Through which the pre-history and orbits of development of Shep-
herd Community Church could be comprehended. 
Reverend Benjamin Wong 
Reverend Benjamin Wong was born in Hong Kong in 1951 and 
emmigrated to Australia in 1966 when he was fifteen year old, He 
is the second generation of a Christian family and a member of 
the Baptist Church in Australia, He actively participated in a 
ministry training programme provided by a Christian organization 
called Navigator on university campus. After graduation, he 
became a full time staff member of Navigator and worked there for 
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four years. In retrospect, he considered that Navigator had 
provided him with basic ministry training more than any other 
organizations and institutes did. 
In 1979, Wong had marital problem which finally led to di-
vorce. All his work in Navigator was terminated. He was told 
that he could not go back to work until he could reconcile with 
his wife. It seemed that all Wong's efforts were in vain. He 
came to Hong Kong to seek for a new life and started his ministry 
career again. He spent three years in the China Graduate School 
of Theology to complete a programme in master of divinity. In 
1982, he worked in an evangelical Christian church called Emman-
uel Church in Ngau Tau Kok, Kwun Tong. 
Wong worked as a pastor in Emmanuel Church just as any 
minister of Christian church in Hong Kong. In 1983, Anthony Chan 
was assigned to work in Emmanuel Church as part of his theologi-
cal training in the China Graduate School of Theology. Wong came 
to know Chan but with no idea of building a new church or reli-
gious movement. After one year, Chan left Emmanuel Church to 
pursue his own ministerial career. 
During this period, two decisive events changed Wong's idea 
of church ministry. In 1984, Ray Bakke, an American Christian 
scholar who specialized in city evangelism, came to Hong Kong to 
deliver lectures to church leaders. Wong was one of the partic-
ipants in the class. Bakke also led his students on a walk 
around some city areas. According to Wong, this experience 
totally altered his "conception of ecclesiology", that is, theory 
of the church. He reflected that although he used to "walk 
through the district", he had never "walked into the district". 
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Furthermore, he considered that most Christians in Hong Kong were 
well-educated and belonged to the strata of middle class. What 
the church preached was a kind of "intellectual gospel" and 
"exploratory preaching". He' concluded that "most of the people 
living in Ngau Tau Kok would never become Christians or stay in 
the church." This new realization urged him to rethink the 
social groups he served, and finally he asserted that since the 
working class in Hong Kong formed the majority, his church should 
be able to accommodate them. The church had to change. 
The second event was closely associated with the Third Wave 
movement. In 1985, some followers of John Wimber came to Hong 
Kong and organized a special meeting at the Christian Revival 
Church. Wong went to the meeting without knowing the charismatic 
connection to the Third Wave Movement. Wong recalled that what 
attracted him was that, first, the meeting stressed "spiritual 
power" and "faith healing", something that touched Wong's strong 
feeling of "impotence" in his pastoral work, second, the meeting 
was sponsored by Dr. Sai-Ngok Wong, a leading figure in Navigator 
in Hong Kong. During the interview, Wong stressed that he be-
longed to those "anti-charismatic" evangelical. Had he known of 
the charismatic connection, he definitely would not have gone 
there. During the meeting there was a session in which all 
participants were invited to receive "spiritual gifts" if they 
were interested. Wong responded to the invitation and was 
"filled with spirit". He also learned faith healing and praying 
for the sick. 
These new experiences were incorporated into the church 
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ministry in Emmanuel Church at a later time. Wong enthusiasti-
cally launched evangelism to the working class, and extended his 
target groups to "marginal youth". He deliberately changed his 
style in the church to accommodate new attendants from the work-
ing class background, in particular the sermon during the church 
service. He used ordinary language and everyday life examples 
rather than sophisticated theological language in preaching. 
At the same time, Wong started using his acquired "spiritual 
gifts" to bless people and prayed for those who suffered from 
physical ailment in the church service and bible study groups. 
In July 1986, Wong arranged six special meetings and invited 
Jackie Pullinger to teach "spiritual gifts" to his personal 
friends and members of Emmanuel Church. The meetings were held 
in the activity room at the Breakthrough Centre at Woosung Street 
instead of Emmanuel Church, the intention being to avoid unnec-
essary queries from the church. Most attendants, including 
Anthony Chan, had a supernatural experience for the first time. 
Most attendants of the meetings responded positively and were 
later to become founding members of Shepherd Community Grace 
Church. 
The new elements that Wong introduced to Emmanuel Church 
were not without resistance. There were rumours in the church 
that Wong had deviated from the evangelical faith. Some deacons 
blamed Wong for spending too much time in outreach to the neglect 
of the needs in the church. Some even suggested that Wong's 
outreach projects had to be "controlled". The details of con-
flict between Wong and deacons were not entirely clear. subse-
quently, Wong decided to leave Emmanuel Church. "It was because 
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the church had not prepared to change," Wong remarked. 
Another factor which caused Wong to consider leaving Emman-
uel Church had been the outcome of his exploration with Anthony 
Chan of the possibility of establishing a new church which could 
incorporate and express their new vision. The cooperation be-
tween Wong and Chan came about as a result of a chance encounter 
in a seminar about "Friendship Evangelism" in 1986. Chan was 
also unsatisfied working in his own church. Wong and Chan shared 
their unhappy experience with each other during the seminar. 
Thereafter they kept close contact and the idea of building a new 
church emerged. In September 1987, Wong and Chan started Shep-
herd Community Grace Church in Kwun Tong. 
Reverend Anthony Chan 
Reverend Anthony Chan was born in 1954. He is from the 
second generation of a Christian fami 1 and a member of the Church 
of the Foursquare Gospel. The origins of the Church of the Four-
square Gospel could be traced to classical Pentecostalism in the 
United States, but the charismatic elements were almost effaced 
as the church developed in Hong Kong were almost effaced. The 
doctrines and operation of the Church of the Foursquare Gospel 
are in harmony with evangelical church in Hong Kong today. This 
was true of Chan for he had no immediate knowledge about charis-
matic or supernatural experience until he met Jackie Pullinger. 
In 1979, Chan enrolled in the Chinese University of Hong Kong as 
a student of sociology. After graduation, he taught in a second-
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ary school for three years. From 1982 to 1985, he entered the 
China Graduate School of Theology and completed the master of 
divinity programme. In 1985, he was invited to work for his 
mother church, the Church of Foursquare Gospel in Tai Kok Tsui 
district. 
In retrospect, Chan considered that he had no specific or 
concrete idea of what he wanted to achieve other than the growth 
of church or the expansion of God's kingdom on earth. After one 
and a half years working as a pastor, he felt that he was just 
providing some sort of religious functions in an institution, and 
his duty was to maintain the religious activities in the church, 
as it used to be. Chan gradually came to realize that his mis^ 
si on was "to serve those unreachable beyond the boundary of the 
church". His pastoral area was "the community and the whole 
world, not the church within". His target groups were those 
"unreachable", that is, those people of which "the ground had not 
been broken for gospel", in particular workers in restaurants, 
taxi drivers, construction labourers. Chan admitted that if his 
mission were to be realized, the church he was serving had to 
undergo radical change in church institution and values, 
In addition to his reflection upon church ministry, Chan's 
experience of the supernatural had also altered his attitude to-
wards charismatic renewal. As mentioned in the previous section, 
he attended the special meetings on "spiritual gifts" which were 
led by Jackie Pul1inger in 1986. Having graduated from univer-
sity and then been theologically trained in the China Graduate 
School of Theology, Chan declared that he was a person who used 
136 
to analyze everything with rationality, "All matters which could 
not be explained rationally, I would refuse to accept." 
( t&lfc i 1992:61) He gave the following description on 
his ambivalent feeling • regarding "spiritual gifts": 
I could not accept the phenomena of being filled with 
spirit, in particular the speaking in tongues... 
I am a preacher, language is so important to me. 
I use Cantonese in everyday life to explain, to account, 
to comfort, to encourage, to teach and to regu ate... ^ 
I am quite used to manipulating and controling language, 
in the case of being "filled with spirit" I have to 
abandon my own language, and to speak something I could 
not understand - that is good enough to shatter my sense 
of security by imagining it. ( 1 » l"*- 1"* 
However, Chan was "filled with spirit" on the first night at the 
class on "spiritual gifts", This mystical experience had tremen-
dous impact on his theology of the divine and philosophy of 
church ministry, The practical consequences were manifested in 
the organization and management of the Shepherd Community Grace 
Church and the religious movement triggered by the church at a 
later time. 
2. Establishing the Church 
In a document of the Shepherd Community Church, it was 
wri tten: 
Before starting Shepherd Community, both Tong and Ben were 
pastoring two separate traditional and middle-class 
churches. However, they both had a vision that the majority 
of the people in their districts where they were pastoring 
will never go to their churches, The church was too 
enclosed with four walls and was not reaching out to the 
people... 
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Thev tried to reach out to the ordinary people in the 
community, for example, marginal youth and factory workers, 
and won a few of them to Christ. However, they could not 
stay in the church, It was just too hard for them 
to adapt to the culture of the church... 
So they both resigned from their respective churches and 
started Shepherd Community Church with one other pastor 
and two other laymen... 
They had no money, no support, no experience in starting 
churches, but they had a vision. This vision is to 
break down the four walls and to take the church to the 
people and to have a church that will suit all different 
types of people in the community. 
The above statement not only outlined the brief history, but also 
the mission goal of the church. Accordingly, the Shepherd Commu-
nity Church was started with such a simple vision: "To break down 
the four walls and to take the church to the people and to have a 
church that will suit all different types of people in the commu-
nity." Neither Wong nor Chan had any specific ideas of what the 
church would be, apart from being a church of the city and serv-
ing the people of the city. At the initial stage, about twenty 
people came together in establishing the church. Most of them 
were former members of the Emmanuel Church, They either had 
close affinity with sympathized with Wong in the church contro-
versy. There were a total of five to run the church office and 
daily routines, with Benjamin Wong, Anthony Chan and Wai-hing Luk 
as full-time workers, Paul Fong and May Chan as part-time work-
ers , 
The first problem in establishing a church was to choose a 
pastoral area in which the whole ministry could locate and devel-
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op. They decided to rent a flat at Tung Ming Street in Kwun 
Tong. The flat was about three hundred square feet with a large 
Tiving room which was suited for use of church service. When 
asked why they chose Kwun Tong and not and other place, Chan 
responded that Kwun Tong was a place at which had the essential 
characteristics of a city, and more significantly, Kwun Tong was 
an industrial area in which a majority of inhabitants were work-
ing class. The working class, in particular the factory workers, 
construction labours and restaurant workers, were the target 
groups they aimed at evangelizing. The Tung Ming Street church 
site was used until October of 1991, when the whole church office 
was moved to an industrial building in Kwun Tong, and started 
running the church with a novel conception and model. 
During the initial stage, Shepherd Community Church was not 
significantly different from any other Christian churches in Hong 
Kong. Allocation of duty among the staff was relatively simple. 
Wong and Chan shared the major pastoral work of the church. Wong 
spent most of his time with young people, whereas Chan was re-
sponsible for the adults. Luk helped in managing the daily 
affairs of the church. Paul Fong and May Chan took secondary 
roles in support of Wong, Chan and Luk. Nevertheless, division 
of labour was by no means well-defined. From 1987 to 1989, staff 
changes were frequent (see Table 22). The high turn-over rate 
might reflect the lack of integrative mechanism in organizational 
management in the formative stage of the church. 
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Table 22. Staff changes from the Year 1987 to 1989 
Staff Period of work 
Wai-hing Luk 1987-88 
May Chan 1987-90 
Dawn Shum 1 9 8 8 
Hon Wong 1988-89 
Clarence Chan 1989-91 
The source of income and staff salary of the church came 
from a peculiar source. In view of the situation whereby less 
than twenty people participated in the church, the amount of 
donations was rather limited. The monthly income from donations 
could barely cover the basic expenses of the church. In other 
words, the staff of the church had to collect their monthly 
salaries themselves. To do this, each of the staff wrote to 
their personal friends in search of financial support. However, 
those staff who did not have strong friendship networks were 
often in financial difficulty. In view of this, a new system of 
resource allocation was set up. All donations and personal 
income by means of correspondence were contributed to a pool of 
funds. The salary of each staff was distributed according to the 
monthly income of the pool, depending on the collective income of 
the month. This system of resource allocation has remained 
practice till today. In 1994, the monthly salary of church staff 
was approximately three to four thousands Hong Kong dollars, with 
individual adjustments in accordance with the marital status and 
situation of the staff, The church called this unique way of 
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resource allocation "to live by faith". 
In her formative year, the religious life of Shepherd Commu-
nity Church was identical to any ordinary Christian church in 
Hong Kong. The main activities were narrowly concentrated at 
Sunday service, fellowship or group gathering, and evangelism. If 
anything could be mentioned as innovative elements of the church 
throughout the early period, it was the church worship and reli-
gious content which set the Shepherd Community Church apart from 
evangelical churches. Wong and Chan considered that the tradi-
tional church was out of touch with the contemporary world. 
Church worship was boring and slow in pace, the message of the 
sermon was on the whole irrelevant to everyday life of Hong Kong 
people, and the language used by Christians was full of strange 
vocabularies which did not make sense to new attendants of the 
church. They were actively seeking channels and possibilities 
which could lead to renewal of religious life. 
The first resource which Wong and Chan drew upon was St. 
Stephen's Society. As mentioned in the previous chapter, St. 
Stephen's Society was founded by Jackie Pullinger. Pullinger's 
service to drug addicts, prostitutes and released prisoners 
earned her the acclaim of the entire Christian community. Be-
cause of her outstanding contribution, Hong Kong Government 
granted Pullinger the use of an abandoned temporary housing dis-
trict in Cheung Sha Wan, Kowloon. Pullinger converted the area 
for use by her serving ministry, and gradually became a centre of 
worship which attracted thousands of people locally and from 
overseas. Pullinger named the housing district as "Hang Fook 
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Camp", literally it meant "the lucky land". Pullinger herself 
has close connections with John Wimber of Vineyard Christian 
Fellowship and was deeply influenced by the latter. In her 
serving ministry, Pullinger strongly emphasized "being filled by 
the Holy Spirit", especially "speaking-in-tongues". 
Through their encounter, Wong and Chan learned from Pullin-
ger the ways in managing worship and borrowed much of music, 
hymns and short praises from Hang Fook Camp. They also learned 
the theology of the Holy Spirit and the practice of "spiritual 
gifts". It was from this channel that the theological interpre-
tation of the Holy Spirit from the Third Wave movement was trans-
mitted to Shepherd Community Church via Hang Fook Camp. However, 
it seemed that the Shepherd Community Church acquired the theo-
ries and skills of the supernatural without knowing the underly-
ing implications of the global religious movement. This is still 
true at the time of doing this research. When I asked Wong and 
Chan about the theological difference between the Holy Spirit of 
the Pentecostal-charismatic tradition and the Shepherd Community 
Church, they could tell me the full details without hesitation. 
However, when I asked the difference between the Third Wave 
Movement and the Shepherd Community, they answered that they knew 
little about the theology of the Third Wave. In fact, the inter-
pretation of the Holy Spirit in the Shepherd Community is in con-
gruence with the Third Wave, except that the Shepherd Community 
has at a later time incorporated some of new elements, such as 
the cell group model, but the theology remains the same. 
There are two possible explanations of this matter. First, 
the Shepherd Community Church has deliberately dissociated itself 
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from the Third Wave in view of the controversy which occurred 
between John Wimber and the militant evangelical wings. This is 
plausible since Wong has been carefully disengaging the Shepherd 
Community Church from the charismatic movements. For example, as 
I will argue in a later chapter, Wong strategically invited 
distinguished evangelical leaders to be the chairpersons in the 
"March for Jesus" and "Hong Kong Cell Church Seminar" in 1994. 
These were actually organized by the Shepherd Community Church in 
an attempt to strengthen the evangelical image of the church. 
Obviously, to identify with the Third Wave is not a wise option, 
at least in the cultural setting in Hong Kong. There is a second 
explanation. From the very beginning, Shepherd Community Church 
has been searching for her own identity as an indigenous reli-
gious movement. Whatever means that help in strengthening the 
church, they are ready to learn and have it incorporated as a 
component of the church. To learn from the Third Wave is just 
part of the growing process in building her own identity. Re-
gardless of which explanation is correct, the theology of the 
Third Wave which defines the nature and work of the Holy Spirit 
constitutes the basic doctrine of Shepherd Community Church and 
lays down the foundation of her religious ideology for future 
development. 
The second resource which Wong and Chan drew upon was the 
Christian City Church in Australia. In 1988, an Australian, 
Stuart Romans, attended the Shepherd Community Church and became 
one of its voluntary worker. It was through Mr. Romans that 
Wong and Chan came to establish a connection with the Christian 
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City Church. According to Chan, they also learned "spiritual 
gifts" from the Australian church; however they did not adopt the 
theology of the church which was more inclined to Pentecostal 
tradition. At this point we could see that choosing theological 
dogma by leaders of Shepherd Community Church is a matter of 
cognitive selection. Nevertheless, Wong and Chan acquired a new 
conception in managing the church worship, that is, to nurture a 
good "atmosphere" in worship by various means. The ways to 
produce a good atmosphere included: Encouraging the congregation 
to raise their hands, to clap hands, to kneel and to dance during 
worship. The worship emphasized supernatural power and welcomed 
supernatural intervention such as speaking in tongues, prophecy 
and faith healing. Shepherd Community Church was also granted the 
permission to use and to translate short praises belonging to the 
Christian City Church. 
The reform of religious life began with church worship. Wong 
introduced rock and roll, and even jazz music to replace tradi-
tional Christian hymns and the use of piano. The hymns they sung 
were short ejaculations of praise, usually repeated many times in 
a sing-song pattern. The duration of hymn singing could last 
more than one hour in each service. Wong himself played guitar, 
keyboard and sometimes even drums. Wong and Chan wore plain 
clothes when delivered sermons and the sermons were full of daily 
examples, events and jokes. Sometimes the sermon would be inter-
rupted by young people in response to the message of the preach-
er. The emphasis of the Holy Spirit and pursuit of supernatural 
experience were also practised in the church. Members were 
encouraged to receive the "filling by the Holy Spirit" and "spir-
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itual gifts" in worship. Participants stretched out their hands 
or arms, sometimes the arms went high over the head in fervent 
prayer and hymn singing. Some spoke in tongues, bodies or hands 
kept swaying. There was also occasion when people were "slain in 
the spirit" and collapsed onto the floor after receiving a bless-
ing from the pastors. Ever since, there were session of invita-
tion of supernatural intervention in the worship of Shepherd 
Community Church, with much modification during the later devel-
opment . 
Despite the organizational structure of the church being in 
such a simple and loose hierarchy, leadership conflict did occur 
during the first two years, Wai-hing Luk, a co-founder of the 
Shepherd Community Church, disagreed with Wong over the under-
standing of the role of leadership. The kernel of the disagree-
ment seemed to be that Luk was inclined to see the church leader 
as a chairperson whose duty was listening, collecting and resolv-
ing collective opinions; whereas Wong was inclined to perceive 
the role of a church leader according to the connotation of the 
terminology, that is, to lead the church in a direction in con-
gruence with the vision of the leader. In handling the contro-
versy, Wong wrote a new philosophy of ministry in 1988 to specify 
the direction of the church and the role of leaders. There were 
a total of twelve statements in the philosophy. Of the state-
ments, a few lines were particularly relevant to the controversy 
between Wong and Luk: 
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Philosophy Three: 
The church must have, a strong leadership who is sure of his 
calling from God, sensitive to his leading and exercising 
leadership over the people, i.e., guides, guards, and feeds 
them, not being lazy or slothful in his work. 
Philosophy Eight: 
The church should be strong in moving in the Spirit and 
spiritual gifts. The leaders should be spiritual men, 
anointed and filled with the Holy Spirit and competent in 
spiritual things and spiritual warfare. 
Luk left the church after reading the philosophy of ministry. 
Since 1988, the philosophy became an official document of Shep-
herd Community Church the content of which all new church staff 
should totally agree with and accept before they joined the 
church. 
The leadership conflict can be further examined in the light 
of theories of movement organizations. Leadership arrangements 
can be elucidated by the parallel distinction between closed-
access and open-access leadership types. The former is often 
found in leader-dominated social movement organizations, the 
latter in more egalitarian movement organizations. With closed-
access leadership, legitimacy is based on loyalty to the person 
of the leader. With open-access leadership, legitimacy is based 
on agreement with a principle or an ideology (Klandermans 
1989:219). In the case of leadership conflict between Wong and 
Luk, the crux of argument thus could be understood as a conflic-
tual expectation or demand between two types of leadership ar-
rangement. Obviously, Wong was of close-access type, whereas Luk 
was in favour of open-access type. The resolution of conflict by 
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philosophy of ministry not only determined the type of leadership 
and attributed religious authority to the leaders of Shepherd 
Community Church with legitimation, but also laid down the offi-
cial undertone of organizational ideology for later development. 
Although the leadership controversy was finally resolved, 
the conflictual relationship overshadowed the morale of work 
relations among staff. As Wong described it, "The church was 
almost finished in the course of the crisis." According to 
Wong's account, the turning point of the church came from an 
opportunity in which Wong was invited to attend a pastor's con-
ference in Australia organized by the Christian City Church in 
1988. During the conference, Wong was fascinated by the unity 
and good "atmosphere" of the church. When he returned to Hong 
Kong, Wong started to think of the ways to build a good atmos-
phere in the Shepherd Community Church, When asked about the 
specific content of this atmosphere, Wong described the atmos-
phere as a mood which was fun but at the same time could also be 
serious in important matters, and "a positive rather than fault-
finding attitude towards people"* Chan also regarded the atmos-
phere as the key of success to the church. He described the 
atmosphere as a sense of "contemporariness and unity". 
When I first visited Shepherd Community Church in 1990, the 
warm and friendly atmosphere was immediately felt and was quite 
impressive, even to an outsider of the church. When I had more 
opportunities to learn of the management and operation of the 
church, I was inclined to perceive that the nature of the atmos-
phere was much more than a pleasant environment and good rela-
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tionships among members] it was a mechanism which might be called 
an "established structure of solidary incentive" which functions 
to motivate and sustain religious enthusiasm and commitment of 
p 
members to the church (McAdam, 1982:45).. 
The organizational structure underwent radical transforma-
tion in 1989 in the direction of a ¥fcel 1 group church model", by 
which is meant that all members of the church were divided and be-
longed to a small cell group. Each cell group was composed of 
eight to ten church members. In addition to the Sunday service, 
each cell group had regular weekly meetings at the home of any 
group member which was suitable for the gathering. There were 
several reasons for this change of church model. As shown by an 
official document, the church had only around forty people by 
September 1989. According to Wong's account, there were hun-
dreds of people who had been converted to the Christian faith 
from the year 1987 to 1989, but the church had not been able to 
keep them in the church. As Chan described it, "The front door 
is as big as the back door." Wong and Chan were desperately 
seeking the solution to the problem of exiting. 
Another reason which compelled Wong and Chan to think seri-
ously of restructuri ng the church was the issue of 1997* Wong 
admitted that the experience and situation of Christian churches 
in China were alarming to the churches in Hong Kong in view of 
the return of the territory to her motherland in 1997. He was 
pessimistic about religious freedom in Hong Kong after 1997. On 
inquiring about his feelings of the June 4 event in 1989, he 
replied, "The June 4 event had great impact on me. That day was 
a Sunday; it broke our hearts. We cried in the service. The 
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event further weakened our confidence towards China; we must get 
ready for the future." Notwithstanding, Wong viewed the "1997" 
could be a favourable factor in helping the church to take off. 
He considered that difficult conditions would trigger anxieties 
and fears of the people. People would therefore be more open to 
the gospel. He observed that people responded to Christian faith 
more feverently after the June 4 event. He noted, "The atmos-
phere of 1997 could help us to mobilize Christians in 
evangeli sm." 
I had a personal experience with regard to the collective 
anxieties of 1997 while attending the Shepherd Community Church. 
In 1993, an American pastor named Brad Mellon delivered a sermon 
during the service without prior announcement on what the message 
was. He opened a black umbrella and preached; "The rain of trou-
ble will come after 1997, We must be well equipped and prepared 
for the future." After the sermon Wong spoke to the congregation 
and said that God had given a message to him: He would face 
severe persecution after 1997, and would lose his family. He 
started to cry and asked the congregation to pray for him. Many 
walked up, laid hands on Wong, prayed and cried. Others remained 
in their seats, burst into tears, stretched out their hands and 
prayed with intense emotions. The whole church was completely 
overwhelmed by the fear of an uncertain future. 
At that time Wong was deliberately looking for an alterna-
tive church model which might resist possible oppression and the 
model of Yonggi Cho's Yoido Full Gospel Church in South Korea 
attracted his attention. Yoido Full Gospel Church was not only 
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the largest Protestant church both in South Korea and in the 
world -- it could accommodate fifty thousand people on each serv-
ice — the church was also a cell group church. The cell group 
church model was designed in reaction to the political environ-
ment in South Korea. In case of civil war in which North Korea 
might launch a military invasion, the church members could dis-
perse and continue their religious activities in the form of 
small cell groups, Wong also noted that the house churches in 
China were comparable to the cell group church model which had 
been proven to be effective in preserving the church in time of 
political turbulence. He considered that both the models in 
South Korea and China had muchto offer to the churches in Hong 
Kong. 
Chan was ambivalent about Hong Kong becoming a special 
administrative region of China. He agreed that Hong Kong should 
return to China since Hong Kong is by virtue part of China's 
territory. However, he felt that the disparity between Hong Kong 
and China was apparent because of years of separation. He re-
garded that the cell group church model could help the church to 
survive in difficult situations, for example, if there were no 
religious freedom, the church could still play her role in nur-
turing the believers; if the pastors were jailed for whatever 
reasons, services could be continued in every cell group, Howev-
er, Chan considered that the issue of 1997 could be very strate-
gic if one took a closer look on the whole picture. He considered 
that the size of territory and the power of influence was in 
reverse proportion between China and Hong Kong. He cited a 
biblical figure the Queen Esther as an example, and suggested 
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that the success and prosperity of Hong Kong could be God's plan 
to change China via Hong Kong in the spheres of politics, econom-
ics and communication technology. Chan stated, "I believe that 
God has his own plan in putting me in such an position. I am 
called to input positively in my domain.' That is, to change the 
spirit and mentality of the Chinese people, to bring moderniza-
tion of values, minds and souls to China." 
As noted from the above, the political condition in Hong 
Kong mentioned in chapter three has greatly affected the mission 
and organizational model of Shepherd Community Church. Almost at 
the same time in 1989, an American theologian, Ralph W. Neigh-
bour, was invited by the China Graduate School of Theology to 
deliver a lecture series on the idea of cell group church. 
Neighbour was Chairman of an American Christian institute named 
Touch Outreach Ministries in Houston, Texas. He wrote numerous 
books and materials on principles and guidance in developing cell 
group ministry. He was also associate pastor of the Faith Commu-
nity Baptist Church in Singapore in 1989. Wong attended the 
lectures and considered that the "cell group" idea was the key to 
solve the problems being faced. In this way, the Shepherd Commu-
nity Grace Church started the critical journey of organizational 
experiment with full strength. 
3. Recruiting workers and new members 
There were three major sources from which workers and new 
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members of the Shepherd Community Church were recruited. They 
were; the former members of Emmanuel Church; the existing reli-
gious activists; and recruitment "from the street". 
The first generation of church congregation and workers 
Similar to any social organization, the primary concern of 
the Shepherd Community Church in the initial stage was recruiting 
workers and members. Most first generation church members in the 
Shepherd Community Church were former members of the Emmanuel 
Church. They either sympathized with or were in support of Wong 
regarding the controversy which occurred in Emmanuel Church. One 
of the old members explained why he joined Shepherd Community 
Ch u r c h : 
Ben Wong is a committed, self-giving pastor the 
likes of whom I have seldom encountered. 
I think Ben was right in the direction he led 
the church. But the church did not accept him 
and his direction of change. 
There were other reasons expressed by another old member: 
I followed Ben and decided to join the Shepherd Community 
Church because he is a spiritual leader from whom I have 
much to learn. He is the kind of person I 
find worthwhile to invest my life and to work with. 
Not surprisingly, there were well established social bonds 
among church members and families in the church. As one old 
member recalled, "We knew each other for a long time. We went to 
church on Sunday, and after the church services we stayed and 
prepared lunches at the kitchen of the church, so that we could 
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share the meal together," Other than Sunday services, there were 
group gatherings in the form of fellowship at Wong's family. The 
group activities were largely prayers and sharings of everyday or 
personal matters. It was this kind of fellowships and intimate 
relationships which constituted the backbone of the church during 
the initial stage. 
Regarding the composition of church staff, except Wong and 
Chan, Wai-hing Luk, Paul Fong and May Chan had already estab-
lished strong social ties with Wong during his time at the Emman-
uel Church. The close relationship was built through the system 
of "living training". Living Training is a method of disciple 
training employed by Navigator whereby senior members nurture 
junior member of the church. Young members are encouraged to 
live with senior members for a time, sometimes as long as one or 
two years. There are no specific rules or principles but inter-
actions take place through regular family meetings, spiritual 
exercises and life encounter. Wong learned the method of "living 
training" when he worked for Navigator in Australia. Luk was one 
of the member-i n-trai ni ng in Wong's family when he converted to 
Christian faith in Australia. When Wong moved to Hong Kong and 
worked for Emmanuel Church, he introduced this programme of 
training to the church. From 1984 to 1986, a group of four moved 
in to live with Wong's family for a period of two years. The 
first batch of member-in-training included Paul Fong, May Chan 
and Hon Wong. 
Sociologically speaking, the practice of "living training" 
could be viewed as a mechanism of resocialization which functions 
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to enhance the commitment of junior member to religious faith 
through everyday life influence by senior church member. In 
addition, the mechanism also consolidates the senior-junior 
relationship whereby the, senior member and the religious organi-
zation gained loyalty from the junior member. However, the 
nature of mechanism itself is highly unstable. There are two 
weaknesses in this recruitment strategy. First, "living train-
ing" programme requires plenty of time and space to produce a 
very limited number of committed disciples. This recruitment 
method certainly does not meet the demands of any organization 
which stresses cost-effectiveness and rapid growth of member-
ship. Second, the "living training" specifies the power relation 
between junior and senior member which is an inherent quality of 
the programme. The mechanism can work smoothly if the junior 
member is not fully mature or willing to take a subordinate role. 
However, if the junior member grows up or refuses to comply with 
the senior-junior power relation, the mechanism fails to function 
i mmedi ately. 
The Shepherd Community Church seems to have been faced with 
this difficulty. The change of relationship and the leadership 
conflict between Wong and Luk is a good example of the above men-
tioned dilemma of the mechanism of "living training" programme. 
Despite Luk having been a member-i n-t rai ni ng with Wong when he 
was a college student in Australia, he asked for an equal posi-
tion and power-sharing when he became a co-founder of Shepherd 
Community Church. The demand was expressed in his understanding 
that a church leader was a chairperson rather than 1eader-of-al1. 
Hence, it is logical to further speculate that the high turn-over 
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rate among church staff in the early period was associated with 
this organizational problem. 
Recruiting preexisting religious activists 
A second recruitment strategy of Shepherd Community Church 
was the incorporation of pre-existing religious activists as 
leaders of the church. This strategy is described by theorists 
of social movement as recruitment of movement leaders (Klander-
mans, 1989:221). The cases of Samuel Lai and Wing-ching Chan 
suffice to illustrate this recruitment strategies and processes. 
Samuel Lai was a former programme staff of a Christian 
organization named Christ for Mission in Hong Kong. He was a 
policeman, drug addict and member of triad society before he 
converted to the Christian faith. Lai felt that his calling from 
God was to serve the outcasts of society. He came to know Wong 
and Chan in 1987 and planned together to initiate a special 
ministry of "evangelism at Temple Street", Temple Street was a 
notorious area in Yaumatei because of drug dealing, prostitution 
and gambling. So the ministry was begun in 1988. Before they 
took to street, a series of talks were organized to explicate the 
theological and practical issues regarding the ministry. Around 
a hundred voluntary workers from various Christian churches were 
recruited to the ministry through communication network of Christ 
for Mission and related church organizations. After eight weeks' 
training, a mission group started their evangelism at Temple 
Street. 
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The ministry "evangelism in Temple Street" not only success-
fully converted many people at street level, it also attracted 
the attention of the Christian community in general and the mass 
media in particular. Newspapers and magazines within Christian 
circle reported the story about "evangelism in Temple Street" and 
further attracted many Church leaders and Christians from various 
denominations who were interested in or participated in the 
ministry. Asia Television Limited produced a special programme 
on "Evangelism in Temple Street" and a personal profile of Samuel 
Lai. More people came to know Shepherd Community Church after 
the television show was broadcast. In this way, Temple Street 
evangelism became a hallmark of Shepherd Community Church which 
highly strengthened the mobilization capacity of the church, 
As more and more people were converted to Christian faith in 
Temple Street, the questions were raised; where could these new 
converts be accommodated? Who should take up the pastoral work 
for those new converts? The questions were resolved by estab-
lishing a second Shepherd Community Church in Yaumatei in 1988, 
with a special ministry to serve that particular social group. 
Thereafter, the Shepherd Community Church in Kwun Tong was named 
Grace Church, and the church in Yaumatei named Fuk Lam Church. 
Samuel Lai resigned from Christ for Mission and became a full-
time staff in charge of Fuk Lam Church. In 1990, Lai was or-
dained as the first pastor of Shepherd Community Church. 
Wing-ching Chan was another example of recruitment by co-
optation. Chan was a merchant who engaged in the vehicle trading 
business. He was formerly a member of the Church of Four Square 
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Gospel and a friend of Anthony Chan. He was attracted by the 
ministry of Shepherd Community Church and joined the church in 
1988. He quit his job and enrolled in the one-year programme of 
Ministry Training College, organized by Shepherd Community Church 
in 1989, At the end of year all students were required to engage 
in out-reach evangelism as a partial requirement of the pro-
gramme. A group of ten, including Wing-ching Chan, started 
evangelizing around the subway station at Sham Shui Po district. 
There were approximately twenty people converted during the 
outreaching project. Chan was encouraged to start a new church 
to accommodate the new converts and to serve the people there. 
In 1990, the third Shepherd Community Church was established in 
Shum Shui Po and was named Hey Lam Church. However, the church 
was closed after one year. The reason of closing given by Antho-
ny Chan was a lack of staff to take up pastoral duties. 
Several remarks could be made regarding recruitment of church 
leaders through incorporation of religious activists. Social 
theorists have argued that recruitment patterns are varied ac-
cording to types of organizations and leaderships. In an organi-
zation with closed-access leaderships, the movement leader tends 
to recruit secondary leaders from the rank-and-fi 1 e, basing his 
choices on the strength of an individual's commitment to him. In 
an organization with open-access leaderships, recruitment of 
leaders is based not on loyalty to the leaders but on ideological 
expertise and reliability (Eichler, 1977, Wilson, 1973). In the 
case of Shepherd Community Church, recruitment of leaders is 
contrary to the regular pattern expected of this type of organi-
zation and leadership, As described in the previous section, the 
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type of leadership of Shepherd Community Church is close-access, 
wherein legitimacy is. largely based on the religious authority of 
Wong. However, the recruitment of Lai and Chan were highly de-
pendent on shared religious values and mission goals. Given the 
assumption of the theory, there was potential for cleavages 
between leaders, and the branch churches were easily turned into 
competing factions within the existing organizational structure. 
The relationships between Wong, Lai and Anthony Chan seem to 
be the cases in point. On one occasion in 1994, I attended a 
regular internal meeting between Grace Church and Fuk Lam Church. 
All staff of two churches were present. The central issue of the 
meeting concerned the deteriorating relations among leaders of 
the two churches. The meeting started with worship, and was 
followed by session of dialogue and discussion. Wong, Lai and 
Anthony Chan all confessed that they were in conflict with each 
other, not sensitive enough to care about the feelings of each 
other, and too passive to take the initiative in restoring the 
deteriorating relation. They asked for forgiveness and requested 
church staff to pray for them. Some of the staff responded that 
they did not do their best to pray for their leaders. Some 
expressed that they were hurt because of the discordant rela-
tions. The meeting ended with all attendants hugging each other 
while singing praises. It seem that the tensions between church 
leaders are embedded in the type of leadership and recruitment 
patterns. The tensions were relaxed occasionally by the practice 
of confession, However, the source of tension remains unresolved. 
This organizational feature was adequately expressed by Wong in 
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the meeting as "the cycle of ups and downs in relations among 
church leaders". 
There was another organizational problem with regard to the 
establishment of branch church of Shepherd Community. As social 
theorists point out, the conditions pertaining to the emergence 
and maintenance of movement organization are different. The 
maintenance of an organization requires the ongoing production of 
meaning and ideology, the mechanism in sustaining member enthusi-
asm and commitment, and selection of goals and tactics in the 
process of organizational development (McAdam et al . , 1988:724-
727). In the case of Samuel Lai and Wing-chlng Chan, they were 
both encouraged to establish Fuk Lam Church and Hey Lam Church 
respectively following successful evangelism at the street. 
However, successful evangelism and recruitment does not neces-
sarily imply effective organizational management. The problem of 
organizational management is implicitly revealed in Anthony 
Chan's remarks concerning the closure of Hey Lam Church -- there 
was a lack of staff to take up pastoral duties. The crucial 
question seems to be: In what way could the church be effective-
ly managed with regard to the particular social group? 
Recruitment through friendship networks and from the street 
One of the central ideas in the early Shepherd Community 
Church had been evangelism. Members were highly motivated to 
participate in the activities of evangelism organized by the 
church. According to various oral accounts, the sources of new 
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members came from two different channels; (1) friends and rela-
tives of church members, (2) recruitment from the street. 
In respect to the first channel, church members of Shepherd 
Community were encouraged to bring their friends and relatives to 
join the church. According to some interviewees, one of the 
outstanding result came from Lucinda Fong. Fong was a high 
school English teacher in Kei Chi College in Kwun Tong. It was 
through her efforts that a number of high school student of Kei 
Chi College were drawn to the Shepherd Community Church. These 
students had a snow-ball effect from which more young people were 
attracted to join the church. Even since, youth ministry had 
been a major feature of the Shepherd Community. 
With respect to the second channel, Shepherd Community 
Church organized a variety of evangelical work in the district of 
Kwun Tong. In collaboration with a Christian organization called 
Youth for Mission,. Shepherd Community Church arranged free 
English Classes for high school students, The English teachers 
came from expatriate staff of Youth for Mission. The church 
distributed leaflets promoting the English classes along the 
street. A group of high school students was attracted to the 
English classes, and some of them still remained in the church. 
The church also sent trained outreach groups to start 
evangelical work in fast-food cafeterias such as Cafe de Coral or 
McDonalds in the Kwun Tong district. The outreach group ap-
proached their targets by presenting themselves as workers of 
some kind of survey. In the course of conversation the outreach 
group would extend their invitation of the church to those who 
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showed interest in religious matter. 
Sometimes Shepherd Community Church would join the Youth 
for Mission in the public evangelical programme such as "Radical 
Youth Nite". Radical Youth Nite was a regular evangelical activ-
ity held in some theaters such as Kao Shan Theater in Hung Horn, 
The activity was comparable to a variety show in which there were 
Christian pop songs, testimonies and evangelical sermons. 
The most persistent effort of the church in the evangelical 
activity was invested in the street evangelism. As mentioned in 
the previous section, Benjamin Wong and Anthony Chan joined 
Samuel Lai to initiate evangelical activity in Temple Street. 
When Fuk Lam Church was established in 1988, they withdrew from 
Temple Street evangelism and returned to Kwun Tong district. 
From July 1988 onwards, the Grace Church started similar public 
evangelism at Yue Man Square and Hau Ming Street in Kwun Tong. 
The details and process of street evangelism were as fol-
lows: Each mission group consisted of more than thirty people, 
mainly from members of Shepherd Community Church, others were 
drawn from various denominations. The public evangelism usually 
started with a service at about seven o'clock in the evening on 
Saturday. Members of the mission group formed a circle, prayed 
and sang openly with rock and roll music. The service could last 
from twenty minutes to one hour, When they prayed and sang, the 
service would naturally attract a number of bystanders and on-
lookers around the street. The service then followed by short 
performances or testimonies. The performances were simple drama, 
dance or hymn singing. Witnessing, sometimes called testimony of 
faith, was the responsibility of one or two members of the mis-
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siori group. Those witnesses recounted the manifestation of God's 
power upon them. The central theme of the witnesses was the 
changing of one's life from a wicked, corrupt condition to a 
healthy and positive condition. After the performance or wit-
nessing, there would be message or sermon for fen minutes. Then 
came the time of calling for repentance. The preacher would ask 
the people around to come out and to accept Jesus Christ as their 
Saviour, There were usually five to six people responded to the 
calling, Members of the mission group then would identify and 
approach each of the people concerned, explained to them the 
meaning of Christianity, and ask for a correspondence address for 
future communication* Concomitant to the callings was often a 
session of special ministry. Special ministry included prophecy, 
divine healing and exorcism. The session of healing and exorcism 
usually brought the public evangelism to an intense level of ex-
citement on the street. Finally, members of the mission group 
dispersed to find individual bystanders to continue individual 
evangelism in pairs. The whole programme of mission usually 
ended at around nine o*clock, 
It would seem that the ecological conditions such as a high 
density of population and geographical concentration of urban 
dwellers in the Kwun Tong district was a rich reservoir for 
recruitment. However, although the Shepherd Community Church 
« spent most of her efforts In evangelism at the street and suc-
cessfully gained hundreds of new attendants to join the church, 
new attendants seldom stayed long. Until September 1989 there 
were only around forty people, and the new members mostly came 
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from friendship networks of the first generation church members 
and students of Kei Chi College. Wong and Chan were fully aware 
of the problem. Wong described it succinctly. "The problem is 
not only how to preach ,the gospel, but the church model as a 
whole." The Grace Church gradually desisted from evangelism at 
the street at the end of year 1991, whereas the Fuk Lam Church 
continues even as I am doing this research. Wong and Chan turned 
their focus towards at restructuring the organization and manage-
ment in such as way that it could hold as well as nurture new 
attendants under a new frame. That is, as mentioned in the 
previous section, the model of cell group church. 
4. Summary and Conclusion 
In this chapter, I have described the emergence of Shepherd 
Community Church in the year 1987 to 1989. Two evangelical 
church pastors, Reverend Benjamin Wong and Reverend Anthony Chan, 
left their own churches and established the Shepherd Community 
Church in Kwun Tong after experiencing a supernatural experience. 
In the initial period, the church consciously tapped resources 
from all possible sources: theories and skills of supernatural 
power from Jackie Pullinger of St. Stephen's Society; the manage-
ment of church service and the generation of good atmosphere from 
the Christian City Churchy and the cell group church model from 
Ralph Neighbour. The church also endeavoured to absorb workers 
from friendship networks, incorporating preexisting religious 
activists, and recruiting new members from various channels by 
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means of evangelical activities. 
Despite her full efforts in mobilizing resources, the church 
faced numerous difficulties in organization and management. The 
most serious challenges came from leadership conflict, the lack 
of integrative mechanism of church workers, the departure of 
newly recruited converts, the management and the church model 
after the year 1997 when Hong Kong would return to the Chinese 
government. Reverend Wong and Chan solved each of these problems 
step by step and gradually found a new vision and organizational 
model. Because of this new vision the church transformed from a 
Christian church into a religious movement organization. I will 
discuss this in next chapter. 
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Notes 
1. See Jackie Pullinger and Andrew Quicke, Chasing the Dragon, 
London: Hodder and Stoughton, 1980; also Jackie Pullinger, 
Crack i n the Wal1: The Li fe and Death of Kowloon Wal1ed City, 
London: Hodder and Stoughton, 1989. 
2. "Established structure of solidary incentive" refers to 
the myriad interpersonal rewards that provides the motivating 
force for participation in social groups. See Doug McAdam, 
Poli ti cal Process and the Development of B1ack Insurgency, 




MANAGEMENT OF MOVEMENT ORGANIZATION, 1989-95: 
I. STRUCTURE, IDEOLOGY, RECRUITMENT AND NETWORKS 
In the social movement literature, fluidity has been recog-
nized as the nature of social movement organizations. Social 
theorists argue that organizational structures and principles 
change in the course of time as the movement grows, or as it 
responds to successes or failures, internal conflicts, or exter-
nal pressure. Social movement organizations are open systems in 
continuous interaction with their environment for the purpose of 
acquiring and allocating resources. Organizational changes could 
therefore be viewed as responses to environmental contingencies 
(Klandermans, 1989; Knoke, 1985; Schutt 1986). From the outset, 
Shepherd Community Church has fully demonstrated this ephemeral 
nature of social movement organizations. 
From the year 1989 onwards, Shepherd Community Church has 
undergone substantial transformation in organization, management 
and recruitment strategy. The direction of change has been in 
congruence with the operation of social movement organization. 
Concomitant to the organizational restructuring, the religious 
ideology of the church has gradually crystallized into a more 
coherent cosmology which in turn provided the ground of legitima-
tion to the organization and management as a whole. At the end of 
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year 1994, the membership of the church has steadily increased 
from forty people in. 1989 to more than five hundred people in 
1994. The momentum of growth has been on the way. More signifi-
cantly, the church has successfully persuaded more than thirty 
Christian churches to adopt the cell group church model. The 
church is currently ambitiously stretching her mission to the 
nearby Asian countries. 
In this chapter I will examine the organizational structure, 
religious ideology, recruitment strategy and interorganizational 
networks of Shepherd community Church from the year 1989 to 1995. 
I will show that the restructuring of the church has built up a 
recruitment network which effectively activated a recruitment 
campaign. The campaign not only mobilized numerous new members 
into the church, those new members, once mobilized, became 
active in mobilizing others. The incorporation of other Chris-
tian churches into the recruitment campaign has further strength-
ened the scope and potential of this religious movement. 
1. Restructuri ng Organization and Management 
The Shepherd Community Church was divided into two branch 
churches in 1988, that is, the Grace Church and Fuk Lam Church, 
I joined the Grace Church and started my participant observation 
in 1990. The following description and analysis are narrowly 
concentrated on the organizational structure and management of 
Grace Church. 
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As mentioned in the previous chapter, when Benjamin Wong and 
Anthony Chan attended the lectures of Ralph Neighbour in 1989, 
they decided to change the whole Shepherd Community Church into a 
cell group church. In trying to accomplish this goal, Wong and 
Chan began to put the idea into practice. They divided the 
church congregation approximately forty people into six cell 
groups in 1989. The cell group multiplied after one year. At 
the end of year 1990, church members increased to approximately 
one hundred* and there were around ten cell groups. In 1993, the 
church population further increased to three hundred and fifty, 
and the cell group forty-seven, At the end of year 1994, the 
membership of the church were around five hundred and twenty, and 
there were a total of sixty-six cell groups. 
As Shepherd Community Grace Church was moving towards the 
model of cell group church, the mission goal had modified gradu-
ally in accordance with the new direction, In 1990, the vision 
of Grace Church was reformulated in a simple slogan. It was 
phrased as "three big, two wide and one far." Literaly it meant 
that the mission of the Grace Church had to strive for three 
levels of achievement; the size, reputation and influence of the 
church had to be big," the variety of people and social strata 
which the church intended to reach had to be wide; and finally, 
the geographical distance of the church mission had to go beyond 
the boundary of Hong Kong and extend as far as possible. 
At the end of year 1992, the slogan has been further refined 
as church statement in a lengthy description. As shown in an 
official document, the objective of Shepherd Community Grace 
Church was to be a church which is striving "to take the city for 
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God11 in Hong Kong and to see similar churches established in 
every major city in the world, The full statement is elaborated 
as follows: 
By the grace of God and under his leadership, we want to 
be a vibrant and exciting church which by year 2000: 
1. Would have established a "take the city for God church" 
which (has ministries that) will encompass the whole 
of Hong Kong, 
- through planting a cell group in every block, 
- which will in turn reach out to and influence every 
strata of the society 
- through various integrated ministries. 
2. i. Would be a part of a network of churches 
international which aims to see a "take the city for 
God church" planted in every city in the world; and 
ii, Would have planted, either directly or indirectly, 
at least 100 such churches. 
Comparing the church vision of 1990 and 1992, several points 
could be noted. For the vision of 1990, the content is largely 
vague and abstract. In contrast, the vision of 1992 is written 
in terms of attainable goals. The vision of 1992 not only 
stated the time schedule (i.e., by the year 2000), but also 
suggested a target which could be measured in quantifiable merits 
(i.e., planting a cell group in every block in Hong Kong and 100 
such churches in every city in the world), As suggested by social 
theorists, the probability of success of movement organizations 
often closely connects with the problem whether the organization 
could develop and maintain a sense of enthusiasm and anticipation 
among their respective constituents (Snow, 1986:159). My re-
search suggests that the new vision of the Grace Church success-
fully generates and maintains among its members such sense of 
enthusiasm and expectancy. Far more than that, the material and 
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human resources of the church are on the whole mobilized for the 
purpose in attaining this mission goal. 
Parallel to the steady growth of church congregation, the 
organizational structure continued to expand into layers of 
division and supervision. In 1991, the organizational structure 
began to take shape, There were a total of six full-time staff 
members, and the description of work was clearly specified. Wong 
assumed the position as the senior pastor of the church and 
oversaw the whole hierarchy and management. There were four 
divisions under Wong's supervision, namely, Department of Admin-
istration, Department of Finance, Department of Worship, and 
finally, Zone of Cell Group, which was further divided into Youth 
Zone and Adult Zone. 
In 1993, the organizational structure of the church was 
further reorganized into much complex and elaborated layers and 
divisions. At the top of hierarchy, there was a leadership team 
which composed of five senior members, including Benjamin Wong 
and Anthony Chan, The leadership team was the overarching deci-
sion-making and policy-making body of the church. Parallel to 
the leadership team, a Advisory Council was appointed to give 
advice and to scrutinize the proposed decisions and policies. 
At the second level, there were deacons, zone of cell group and 
various departments. In contrast to most of the Christian 
churches, deacons of Shepherd Community Grace Church were not 
elected by congregation whose principal responsibilities were to 
attend church meetings and to vote on issues discussed. The main 
duties of deacons in Grace Church were to manage particulars of 
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I reception and collection of donations at Sunday services. Next 
to deacons there was a zone of cell group which constituted major 
activity and functions of the church. I will discuss this in 
later paragraphs. Finally, there were departments which carried 
out four aspects of church ministry, namely, worship, publica-
tion, administration and outreach. The Department of Worship was 
responsible for particulars on Sunday services, especially con-
cerning preparation of music and praises. The Department of 
Publication was in charge of all communication resources, includ-
ing publication of books, booklets, leaflets, tape recordings, 
video production and the like. The Department of Administration 
was responsible for maintenance of office, financial matters, 
coordination of man power and church facilities. The Department 
of Outreach was responsible for all programmes of evangelism and 
mission tours (see Illustration 1). 
Illustration 1. Organizational Structure of Shepherd Community 
Grace Church in 1993. 
Leadership team Advisory Council 
i 
I 
i ~ r " ~ i 
i i i 
Deacons Zone of Departments 
Cel1 Group I 
I 
i 
^ - ^ 
i l l i 
Department Department of Department of Department 
of Worship Publications Administration of Outreach 
I 1 7 1 
The zone of cell group was divided into three distinctive 
categories in 1993, they were, the youth zone, zone of subway 
route and zone of Kwun Tong, As given by the names, the youth 
zone was those cell groups which contained mainly young people of 
similar age, the zone of subway route was those cell groups which 
located near to or along the subway stations, and the zone of 
Kwun Tong was those cell groups situated within Kwun Tong dis-
trict. In 1994, there was slight modification in the categories 
and structure, but the function remained the same. 
The positions and lines of authority were clearly specified 
in the cell group structure. The basic component of cell group 
was numerous group members which were largely recruited from 
kinship or friendship networks. Every six to eight group members 
were arranged to form a cell group which was led by a cell lead-
er. Every four to five cell leaders were combined together to 
form a sub-zone, which was overseen by a supervisor. Every two to 
three supervisors then held regular meetings and discussed with 
zone pastors about the progress and problems of various cell 
groups. All zone pastors reported constantly to the senior 
pastor about the circumstances and development of each zone (see 
111ustrati on 2). 
There was a system of promotion in which vertical upward 
mobility was open and possible in the cell group structure. For 
example, a group member who is devoted to cell group meeting and 
demonstrates some of leadership ability would be encouraged to 
assume the role of cell leader. A cell leader who could effect 
tively manage and could accomplish rapid expansion of a cell 




pastor is a full-time job and requires formal theological train-
ing. If supervisors demonstrate good performance and show inten-
tion to work in the church, the leadership team would examine 
individual cases. If endorsed, the supervisors usually had to 
enroll and receive one year theological training in the Ministry 
Training College organized by Shepherd Community Church. After 
graduation, the supervisors would assume the position as zone 
pastor intern for two years. If the performance of zone pastor 
intern meets the requirements of the church, they would be or-
dained as pastor of the church and assume the role of zone pas-
tor . 
Illustration 2. Organizational Structure, Positions and Lines of 
Authority of Cell Group in 1993 
Organization Structure Positions and Lines 
of Authori ty 
Leadership Team Senior Pastor 
I I 
i i 
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In view of such a complex organizational structure, a commu-
nication network was constituted to enhance supervision and the 
flow of information. In- 1993, there were multi-level meetings 
which tightly connected pastors, functionaries, and cell group 
leaders in an established communicative system. They were: (1) At 
the top level, the leadership team held a meeting once a week to 
evaluate the ongoing situation of the church, and to make deci-
sions on major issues concerning church development. The senior 
pastor often took this opportunity to give input and reiterate 
the vision of the church, (2) The general staff meeting was held 
every Tuesday morning which all full-time pastors and function-
aries had to attend. The meeting started with a worship before 
entering into discussion of agenda, During the meeting, the 
senior pastor would delineate new decisions or policies made by 
the leadership team, and resolve problems or questions raised by 
the pastors and functionaries. (3) At the zone pastor-supervisor 
level, meetings would be held twice a month. Zone pastors would 
discuss with supervisors the new decisions and policies proposed 
by leadership team and would suggest ways to implement those 
decisions and policies. The meetings were also channels through 
which zone pastors could be informed by supervisors of particular 
events or problems occurring in the sub-zones, and supervisors 
could reflect opinions to zone pastors which finally would reach 
the level of leadership team in case of important issues, (4) 
Each supervisor had the responsibility to visit and attend gath-
erings of various cell groups weekly in order to understand as 




concerned. (5) All cell group leaders had to attend a monthly 
meeting in the evening in which the senior pastors would sketch 
out the recent development of. the church as a whole. (6) At the 
same evening mentioned above, zone pastors would explain the 
development of the particular zone immediately after the senior 
pastor. The communication network elaborated above not only 
strengthens the intensity of interaction among pastors, function-
aries and cell group leaders, but also ensures the implementation 
of church decisions and policies, and guarantees ideological 
unity of the church. 
As described above, the organizational feature of Grace 
Church is character!zed by a highly-centralized pyramid structure 
(Klandermans arvd Oegema, 1987; Lawson, 1983). The distribution 
of power and authority is skewed to several religious leaders in 
the church, The Advisory Council is appointed by the leaders of 
the church which results in weakening of the independent status 
of Council members. There are no general elections of office 
bearers or church deacons. Selections of people to positions of 
responsibility at all levels of the hierarchy is made by the 
leadership team. Decisions and policies are originated at the 
highest administrative levels. There is no channel of formal 
consultation, nor scope for discussion or amendment of central 
pronouncements. Hence, the administrative or religious order is 
not easily reversible. The distance between leadership and 
general believers is largely bound by trained pastors, supervi-
sors and cell group leaders. The organizational characteristic 
of Grace Church is thus essentially theocratic and authoritarian 
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1 in nature. 
Finally, it is worth mentioning that the operation of Grace 
Church since 1989 was more like a movement organization than a 
traditional Christian church. As mentioned in the previous 
chapter, the Grace Church was located at a small flat at Tung 
Ming Street in Kwun Tong. As the members of church increased 
steadily, the flat was not able to accommodate the rising popula-
tion. It was through friendship network in the Christian church-
es, the Grace Church was allowed to use the hall of a school 
named Kwun Tong Vocational Training Centre every Sunday. The 
flat in Tung Ming Street was retained as church office. Since 
May of 1989, the Sunday service and religious activities were 
held largely away from the church premises. In October 1991, 
the Grace Church decided to move into a flat in an industrial 
building in Kwun Tong, The flat was used as church office and 
centre of coordination. In this way, Grace church was situated 
among various small factories in the industrial building. In 
1994, the Sunday service had to shift once again to another 
location in Mei Foo because the hall of Kwun Tong Vocational 
Centre was no longer available. The above description shows that 
the Grace Church manifested the character of social movement 
organizations by virtue of which it appeared contrary to the 
conventional model of Christian churches, 
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2, Moulding Religious Ideology 
To say the Shepherd Community Grace Church has a systematic 
and esoteric theology might be overstated. The church has pub-
lished a lot of sheets of religious teaching, pamphlets, book-
lets, handbooks, tapes of sermons, video tapes for use of Sunday 
service held in Gel 1 groups, but there are no rigorous theologi-
cal writings proclaiming the confession of faith of the church in 
any sense. Besides, the process of encodement of religious ideas 
from various sources has not been a neat one. And yet these 
seemingly fragmented, unsophisticated religious teachings are 
addressed and reiterated in the church in every occasion. The 
religious ideas are often reverberated in conversation by members 
of the church in the form of religious rhetorics. I believe that 
although we could not find a theology proper in the church, 
there is a religious cosmology existing and expressed in the 
everyday life of the incumbents of this newly emergent Christian 
church. More significantly, the religious cosmology is an inte-
gral part of the movement organization which provides a frame of 
interpretation to church members and religious legitimation to 
the operation and management of church authority. Thus, a detail 
analysis of the religious ideology is necessary. The following 
i ! | 
description is largely my sociological interpretation based on 
I church publications, sermons and interviews with the pastors. 
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The three heavens 
As advocated by Shepherd Community Grace Church, there are 
three layers of heaven which existed in the universe. These 
three heavens are in correspondence to three realms of kingdoms, 
which are: the kingdoms of this world, the abode of Satan and 
fallen angels, and the abode of God and Christ enthroned. 
The first heaven is referred to the atmosphere of the earth. 
The earth is created by and belongs to God. And God has been 
active in the affairs of this earth. He made human beings to 
take care of his creation. However, Satan destroyed God's plan 
by tempting Eve and Adam, the first generation of human beings, 
to disobey God. The corollary of disobedience has been ecologi-
cal disasters and atrocities on this earth, as shown by human 
filth of the centuries, murders, genocides, wars, thefts, swin-
dling and broken families. At the end of this age, God will 
destroy everything on this planet with fire. Since the earth will 
pass away, human beings should choose to live for the kingdom of 
I God. 
i 
The second heaven is the domain of Satan. The second heaven i 
was formed before God created the world. Millenniums ago, one of | 
the highest angels in the third heaven, Lucifer, decided to 
I 
I 
become equal with God, so he rebelled against God. There were 
other angels who did not keep their positions of authority and 
went along with Lucifer. The second heaven is a realm where 
spiritual battles are constantly taking place, the battleground 
for principalities and power. Human beings live under Satan's 
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power. The way to be released from the domination of Satan is 
to enter into spiritual battle. 
The third heaven is God *s abode, the kingdom of heaven, the 
final home of human beings. The third heaven is described as 
follows: there is a door standing open in heaven, a throne in 
heaven with someone sitting on it, angels bowing down before the 
throne and saying, "Holy, holy, holy is the Lord God Almighty, 
who was, and is, and is to come." Jesus is described as the Lamb 
of God, standing in the centre of the throne. Human beings are 
allowed to enter into the third heaven. The kingdom of heaven 
can bring the powerful activity of God to the earth (Neighbour, 
1993:20-27). 
Thus, the question follows: In what way can human beings 
enter into the kingdom of heaven? The question leads to the 
doctrine of soteriology. Human being can never reach God's 
kingdom because, according to the Bible, "for all have sinned, 
and come short of the glory of God." (Romans 3:23) Human beings 
are victim in Satanrs strongest prison cell, Neither attending 
church service, or pursuing goodness, religion, philosophy and 
morality can lead to the road of salvation. The only way to be 
saved is to accept Jesus Christ as the Saviour, then s/he will 
experience a spiritual birth, and will acquire a whole new set of 
I 
spiritual senses. For example, s/he can hear the voice of the Son 
of God, can see eternal things, can walk in the Spirit, and speak 
in the heavenly language used by those who are the children of 
God, In this way, s/he can become a citizen in the kingdom of 
God (f i 1992:12; Neighbour, 1993:9; ^ , 1994:21 ). 
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Those who believe in Jesus become Christians and sit with 
Christ in the third heaven, and yet they are still living in 
that part of the Kingdom located presently in the first heaven. 
In addition, there are spiritual forces of evil in the second 
heaven which will attack and seek to destroy them. The spiritual 
force of evil includes: (1) Rulers: those who are first in polit-
ical rank of power; (2) Authorities: those having the power to 
use .force on others; (3) Power of this dark world: world rulers; 
(4) Spiritual forces of evil in the heavenly realms: a group of 
depraved and hurtful creatures. The attack will bring anguish 
and harm which is defined by a condition of poverty and pain. 
Christians are not set free from these evil power. In contrast, 
Christians have to face this painful trial and to prepare for the 
spiritual warfare. 
There are three levels of spiritual warfare: (1) Ground-
level spiritual warfare, that is, the ministry of casting out 
demons. (2) Occult-level spiritual warfare: occult is a prison 
cell in which Satan used to detain thousand of people. Moonies 
and New Age are two examples of occult. (3) Strategic-level 
spiritual warfare: this is referred to "territorial spirits" 
which control geographical areas, groups of people, or particular 
sins. For examples, territorial spirits in Amsterdam and Bang-
kok are prostitution, homosexuality in San Francisco, orgies in 
i 
New Orleans and power in Washington, D.C. Therefore, Christians 
in the first heaven are living in a constant battleground, and 
I 
I 
the warfare is not of this world but of a supernatural order. 
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Sel f-renounci ati on anc! becoming Christian 
According to the teaching of Grace Church, new born Chris-
tians are "spiritual babies", the sense of kingdom of God has not 
yet developed. Growing up spiritually takes time. Babies devel-
op by drinking milk and progressing to solid food. New born 
Christians must start to drink in the "teaching about righteous-
ness", in this way they will be trained to distinguish good from 
evil. However/ babies do not drink milk on their own. Others 
must be responsible for the feeding. Therefore, one's involve-
ment in the cell group is critical to the life of kingdom. 
Furthermore, Christians have to recognize the true father in the 
cell group and church body, Those who know a lot about the 
Bible, pray a lot and bring "the lost" to Christ, they are the 
true father in the kingdom of God, because who qualifies to be a 
father i s one who "reproduces"* 
When a spiritual . baby continues to grow, he or she will 
become a spiritual "young man", A spiritual young man have to 
learn how to fight the battle within, that is, the "strongholds", 
Strongholds refer to the inner condition of a Christian where 
Satan still has the power to control. Strongholds often include 
I fear, skepticism, doubt, lust, pride, bitterness, unforgiveness, 
I 
grudges, jealousy, covetousness and envy. It is by use of 
i 
strongholds, Satan encourages Christians to question God and to 
glorify oneself in stead of the Lord Oesus. 
I As a spiritual young man continues to grow, he or she has 
to leave the old kingdom behind, that is, the value system of 
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one's culture. According to the teaching of the Grace Church, 
Satan has deliberately manipulated the development of "kingdom" 
or "nations" to separate men from one another, and to bring 
destruction to innocent people. Embedded within the nation it is 
every unique culture which entwines human beings like a rope 
binding them together. Some aspects of culture are demonic be-
cause the culture teaches its people to worship idols. Some 
cultures permit promiscuity and drugs. These kinds of cultures 
reject the reign of God over them. 
Satan had developed powerful supernatural systems in 
the heaven with fallen angels serving as controlling "princes" 
over every kingdom. These supernatural powers of evil and the 
system of false values and deceit block human beings from knowing 
God. These false values, as listed in the teaching of church 
material, include: being prosperous and wealthy, doing exciting 
things, accomplishing something big, living without conflicts, 
feeling equal with others, making one's family secure, free to 
make one's own choices, being happy and contented, getting away 
from inner conflicts, having close friends, being safe from 
| crimes, enjoying life, having self-respect and self-esteem, being 
recognized and admired, closeness and intimacy with others, 
making good decisions, desire for power. All of the above are 
values offered by Satan for people to adopt as a lifestyle. The 
only one value which belongs to the kingdom of God is "doing the 
I 
will of God." Christians who have entered the kingdom of God 
must set aside one's loyalty to a culture created by Satan, and 
have to swear allegiance to the kingdom of God. 
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Despite Christians are citizens of the third heaven3 they 
still experience ups and downs in their spiritual life. Relying 
on one's self-efforts to stop sinning is doomed to be defeated. 
There is one solution to this problem, that is, to be filled with 
the Spirit, to let the Holy Spirit take control of one's life. 
Filling of the Holy Spirit is a process of constant flow which 
will bring a new relationship with God. 
Each Christian is the agent of God who works through one 
person to transmit this spiritual experience to other person. In 
other words, filling of spirit is for the purpose in "building 
up" each other in the church. In addition to the "filling of the 
Holy Spirit", there are various "spiritual gifts" which Chris-
tians could exercise. These "spiritual gifts" include speaking 
in tongues, words of wisdom, prophecies, healing and exorcism. 
In the Shepherd Community Grace Church, there were classes which 
pastors taught and illustrated how to exercise spiritual gifts. 
Doctrines of cell group church 
As interpreted by the teaching material, the Bible showed 
that the first century Christians organized themselves into 
"households", cells of ten to fifteen persons. Those Christians 
did not use special buildings for their meetings. Instead, they 
went from house to house, sharing their food and encouraging one 
another. However, Christians over the centuries moved away from 
being a family to an organization. The church became an institu-
tion. The family life of God's people was gradually replaced by 
* 
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a lot of meetings held in formal buildings called "churches". 
However, the original meaning of "church" comes from Greek which 
means "called out people", the kingdom of God was recognized by 
special relationships. In other words, household is the church. 
As such, the model of cell group is supported by strong biblical 
j usti fi cati on. 
There is theological interpretation which states the meaning 
of cell groups in the teaching materials of Grace Church. 
A cell group i s an "oikos", the original meaning of the word 
"household", which it theologically connotes "members of God's 
household". An oikos is a small group of people who have a very 
special relationship to one another. When individuals join a 
church, they are actually joined to the "body of Christ", and the 
Holy Spirit forms it and makes it an intimate family, A body is 
not an organization, it is an organism. It connects the members 
to one another as a human body. And, "body of Christ" in the 
Bible is called an oikos, a household. 
The whole purpose of a cell group church is to "oikodomeo" 
its members. "Oikodomeo" means edifying or building up, The 
> word is used to connote that members in the cell group are re-
sponsible to build up each other. 
Members of the cell group are "oikonomos", which it means 
"manager" or "steward". An oikonomos is a person who is entrust-
ed by his or her master to distribute food allowances to the 
household servant at the proper times, Theologically it means, 
first, all the resources of a cell group member are provided by 
God, Second, a cell group member must be sensitive to those who 
I 
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need rations, and it requires a close relationship with those who 
are to receive the rations. Furthermore, a tithe of all a cell 
group member earns should go directly to the ministry of God. 
Third, a cell group member is a channel of the grace of God, 
through which, the supernatural power of God from the third 
heaven, flows into the lives of the other members in. the cell 
group. 
In addition to the theological interpretation of cell group, 
Shepherd Community Grace Church reforms the church institution in 
three major aspects. First, the clergy-laity distinction is 
rejected. The church considers that the clergy-laity division is 
Satan's deception which intends to cripple the ministry of the 
church. It is advocated that every Christian is minister of the 
church, and there is no elite group called "clergy". Second, in 
contrast to traditional churches, new believers are baptized by 
cell leaders and zone supervisors rather than ordained clergyman. 
Third, the Lord's Supper is conducted in every cell group. The 
above institutional reforms are considered by Grace church to be 
in congruence with the pattern of the New Testament. 
A cell group church is a movement of evangelism. Since Jesus 
has assigned to every child of God the task of making disciples, 
the major assignment of Christians is to bring others into the 
kingdom. In the Bible the word for "nations" refers to ethnic 
groups, not geographical areas. Christians are called to take 
the gospel to the areas of the world with no witness of Christ. 
Thus, the mission of cell group church is to preach the gospel to 
"the uttermost parts", to plant cell groups to remote places in 




al of Grace Church that there are three ways in achieving these 
mission goals. The first way is to be involved, with other mem-
bers of the cell, in winning the lost and multiplying on a regu-
lar basis. A second way is for individuals in the cell to hear 
God's call to minister in the community around them, and to 
become zone supervisors and then zone pastors. A third way is 
for God to call some to become a part of a eel 1 group church-
planting team, to be sent to the "uttermost part". 
Implications of the religious ideology 
The cosmology of Shepherd Community Grace Church could be 
viewed as religious prescriptions which provide guiding princi-
ples to Christians. We may say, the belief system of the church 
is built on two polars of opposite values, that are, the good and 
the evil, which represent the third and second heavens respec-
tively. The first heaven, which refers to the earth, is tran-
sient in nature. Human beings, exist on the earth as inhabi-
tants, have to choose between good and evil which is eternal in 
the universe. The world of good and evil manifests as the ulti-
mate reality which surpasses the human world. Thus, ecological 
disasters and social problems in the human world is not the 
problem of its own, but reflects the conflict of the world be-
hind, that is, "the world of spiritual", to use the terminology 
of the church. 
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classification which distinguishes good from evil in the social 
world, According to the religious teaching in the church, polit-
ical leaders, those who enjoys authority, world rulers are in 
fact instruments of the evil force which intends to destroy 
Christians. New religions such as Moonies and new age, social 
issues such as prostitution and homosexuality, social problems 
such as murders, genocides, thefts, swindling and broken families 
are all battleground of good and evil, the "spiritual warfare". 
Therefore, social reform of whatever means is useless since the 
root of problems is not of this world, but the spiritual one. 
The best solution to deal with social problem is to change people 
in order to change the world, In such an understanding, evangel-
ism has both religious and social implications. 
The cosmology also implies the process of religious reso-
cialization of individual. On becoming Christian individuals have 
to abandon their national and cultural identity since nation and 
culture are basically demonic which hinders the development of 
spiritual life. Christians have to give up values of this world, 
including self-respect and self-esteem, Renunciation of selfhood 
is described by the teaching as an internal spiritual warfare. 
We could say that renunciations of oneself is the first step to 
resoci al i zati on, New convert then is encouraged to join a cell 
group in which one learns the worldview of the religion ("to 
drink in the teaching about righteousness") on the one hand, and 
follows a role model ("the spiritual father") on the other hand. 
Thus, a cell group in fact functions as a reference group in 
which one learns how to take up the Christian identity. 
The existence and ultimate goal of the church, as prescribed 
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by the cosmology, is to bring "the lost" to the kingdom of God. 
In this way, the church by definition is a movement of evangel-
ism. Similar to all social movement organizations, the church 
has to mobilize resources, to recruit members, and to maintain 
enthusiasm of participants so that the movement of evangelism 
could be activated to achieve the religious goal, The doctrine 
of cell group church has implicitly designated the ways in build-
ing up such a religious movement, 
In the doctrine, interpersonal relationship in the church is 
redefined in religious terms. Both "oikos" and "oikodomeo" point 
to the moral obligation of rank-and-file of the religious move-
ment. Thus, church members by definition are connected to each 
other and have the responsibility to establish certain kind of 
relationship. Personal earnings* as indicated by the word "oiko-
nomos", are resources provided by God. Christians are stewards 
whose responsibilities are to manage the resources, and to sup-
port the ministry of church. In this way, the church could tap 
financial resources from Christians with doctrinal justification. 
The reformation of religious institution, that is, the baptism, 
the Lord's supper, and rejection of clergy-laity division, pro-
vide the motor for interaction in the cell groups which reinforce 
group solidarity and moral obligation among Christians. These in 
return enhance the efforts of the church in mobilizing cell 
groups in evangelism, 
i 
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3, Changing Recruitment Strategy 
The recruitment strategy of Grace Church changed since 1989. 
Street evangelism in Kwun Tong has gradually been replaced by 
cell group arrangement. There were two salient features which 
marked the rapid growth of Grace Church. First, the church 
actively recruited church workers of senior and junior ranks, 
i , 
Second, the church developed a cell group system in which new 
members were absorbed from various channels. The following 
section will examine these two recruitment strategies of the 
church, 
Recruiting church workers 
From 1989 onwards, the Grace Church continued to recruit a 
number of church workers. The first batch of workers included 
Kwan-1i ng Chiu, Amy Chu, Bruce Scarlet and Siu-wai Wong. In 
examining the common denominators of these workers, several 
characteristics could be noted. First, except Scarlet, Chiu, Chu 
and Wong were all graduates of China Graduate School of Theology 
(hereafter CGST). It seemed that the CGST had played an impor-
tant role which linked them altogether, When Benjamin Wong was 
still a student of CGST, he was assigned to work as a student 
intern in The China Holiness Church. At that time Siu-wai Wong 
was a member of The China Holiness Church. Amy Chu worked as a 
student intern in Grace Church when she was studying in CGST. 
Chu joined the Grace Church immediately after she completed the 
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theology programme in CGST. Unquestionably, both Benjamin Wong 
and Anthony Chan, as graduates of CGST, lent much legitimacy to 
the ministry of Grace Church. The theory suggests that social 
networks have close relationship to recruitment seems to have 
found support here in the Shepherd Community Grace Church (Snow 
et al, 1980). 
Second, the 11 atmosphere" of Grace Church seems to be a 
crucial factor which attracted all of Chui, Chu, Scarlet and Wong 
to join the church. As described by Siu-wai Wong why he decided 
to join the Grace Church; 
After I graduated from China Graduate School of Theology, 
I worked in a church which were basically of the working 
class. That was a relatively young church, being only one 
and a half year old. I worked there for three years. The 
congregation grew from ten to forty people. However, 
I felt very difficult to work in the church since it 
was short of working hands, and I was inexperienced in 
serving the working class. At that time Shepherd Community 
was also growing, they had a very good team which worked 
together. I thought that it would be more effective 
in serving the working class in the Shepherd Community 
than working alone in my church. 
The case of Bruce Scarlet is even more obvious. Scarlet was a 
missionary from Australia. His first job was an assistant in an 
Australian Christian organization which helped in the work such 
as computing, editing, Bible study class and evangelism. At the 
same time he joined St. Stephen Society as a voluntary worker in 
helping drug addicts. It was through Jackie Pullinger he knew 
Samuel Lai. In considering that his ministry in the Australian 
Christian organization was rather ineffective, he decided to join 
Fuk Lam Church and work with local people. However, his work in 
Fuk Lam Church was again far from satisfactory. It was suggested 
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that he should learn from Benjamin Wong and had to attach at 
Grace Church for six months. After the period of attachment, he 
stayed in Grace Church and became one of the church pastor. In 
explaining why he stayed, Scarlet remarked: 
I like the atmosphere of Grace Church very much. It is 
the spontaneous, comfortable environment which helps me 
to develop myself and to serve the church. 
It seems that the "atmosphere" of Grace Church not only functions 
as an "established structure of solidary incentive" which moti-
vates and sustains the religious sentiments of church members, 
but also manifests as a pulling force which absorbs potential 
church workers from other Christian organizations. This mecha-
nism of absorption to a certain extent resembles the previous 
analysi s of "i ncorporati on11 of church workers such as Samuel Lai 
and Wing-ching Chan. However, the later organizational structure 
of Grace Church largely prevents the potential cleavages from 
occurring. On the one hand, all newly recruited workers were 
under the supervision of Wong. The hierarchy itself clearly 
specifies the positions, roles and power relations among workers. 
On the other hand, Wong could assert influence toward all church 
workers through the multi-level communication system. 
The second batch of church workers recruited after Chiu, 
Chu, Scarlet and Wong were a group of young people who had not 
been trained in theological seminary. In early 1994, there were 
four such junior workers, namely, Po-kei Wu, Florence Tse, Wing-
hon Tso and Jinny Chiu- Most of these junior workers were origi-
nally laity in other Christian churches but had been inactive for 
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a Ipng time. Some were very enthusiastic in preaching the gospel 
when they became Christians in the initial period, but their 
enthusiasm cooled down as the time went on. As described by 
Florence Tse about her fprmer church life: 
I became Christian in 1985, and joined Shepherd Community 
Grace Church in 1991. Before joining Shepherd Community 
I was a member of a Pentecostal church for six years. 
In that church we also have small groups. I enjoyed the 
intimate relationship very much. There were always old 
members went away, and new members joined in, 1ike a cycle. 
I gradually felt very bored and stereotyped. I thought the 
situation would be the same in the next five years. 
Tse also expressed an intention to work in the Pentecostal 
Church, but gave up the idea when she realized that, according to 
the policy of the church, only university graduates were eligible 
to enroll in the theological seminary. Almost all junior workers 
shared the experience of Tse. They joined a Christian church, 
participated in church service, because involved in evangelizing 
activities, and hoped that some exciting events would happen. 
But the churches were largely passive and static. They either 
remained in the church with resentment, or left the church with 
disappointment after a few years. 
Most of these young people came to know Shepherd Community 
through their friends in the church. For example, Po-kei Wu, one 
of the junior workers, came to notice Grace Church because two of 
his friends in the church enrolled in the Ministry Training 
College- Wu was astonished to see the way of change of his own 
friends. He noted: 
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After going to church for a long time, I lost the 
enthusiasm. At that moment I was thinking how to 
renew my faith. The change of life of my two friends 
was very i mpressi ve,, because they were my old friends. 
I started to think if I should study the Ministry 
Training College. 
The Ministry Training College set up by Grace Church played 
an unique role in the process of recruitment. The system and 
practice of theological education of Grace Church was largely 
different from most of the Christian churches in Hong Kong. 
Generally speaking, the educational requirement of theological 
seminary in Hong Kong was form five in secondary school, or in 
some cases, tertiary education. The theological education takes 
three to five years to complete. After graduation, another two to 
five years of work experience in the church is required. If the 
performance is found satisfactory, ordination will follow. In 
other words, it takes five to ten years to become a church pastor 
in a Christian church, In the case of Shepherd Community Grace 
Church, there is no educational requirement in entering Ministry 
Training College, and the duration of study is only one year, If 
any student shows interest to work in the church, and the appli-
cation is endorsed by the leadership team of the church, the 
student would usually assume,the position as pastor intern. 
After a two-year training in the church, the pastor intern could 
be ordained as church pastor, In other words, individuals could 
become a church pastor in three years regardless of their educa-
tional level. Most of the junior pastors in Grace Church were 
recruited through this mechanism of Ministry Training College, 
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In some cases, it seems that leaders of Grace Church also 
actively recruit potential church workers in a rather subtle way. 
Some workers in the church told me that they had never invited 
people to join the church as full-time workers. It was those 
people who showed up themselves, asking for joining, I found 
that it was just half of the story. The experience of Florence 
Tse may illustrate the recruitment process initiated by church 
leaders '« 
I had a friend who wanted to study in Ministry Training 
College, I accompanied her to ask Anthony about 
the details. During the enquiry, Anthony told me, 
"Florence, God has a message to you. You go home and pray. 
If God tell you himself, then you come to me again, I"ll 
tell you the message.li Everything was so ambiguous... 
I prayed to ask God, God told me that "I want you to serve 
me." After that, I went to ask Anthony what the message 
was, Anthony said the exact thing as what God told me, 
I had a similar experience as expressed by Tse. When I was doing 
this research, I had several occasions to interview Reverend 
Benjamin Wong. On one occasion, as the interview finished, Wong 
smiled at me warmly, "When your research is done, it is time to 
be our church worker." From the above descriptions, it is 
logical to hypothesize that leaders of Grace Church are actively 
seeking potential religious activists to join the church. They 
indicate their invitation by prompting the person through means 
of prophecy, word of wisdom, prayer, or even a smile. If the 
person they invited shows interest, s/he will be encouraged to 
enroll in the Ministry Training College* In the College church 
leaders have one whole year to observe and to exert their influ-
ence on that person. After the training course, church leaders 
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have the right to choose suitable persons to join the church as 
workers. 
Recruiting new members 
The most outstanding feature of Shepherd Community Grace 
Church is the effective evangelism through numerous cell group in 
the church. In order to understand how cell group functions in 
recruiting new members outside the church, the structure and 
content of cell group must be investigated. 
Generally speaking, there are eight to ten persons in every 
cell group. Each cell group meets every week regularly at the 
house of one of the cell group member, Each meeting lasts about 
two to three hours, depends on the content of meeting and inter-
action of group members. In every cell group there is a cell 
group leader who leads the activity of every group meeting. In 
1994, there are basically seven categories of cell groups. They 
are: youth, adult which further divided into single and married 
group, housewives, children, retired people; and construction 
workers. In 1994, the distribution of cell groups are as fol-
1 ows: 
Table 23. Distribution of Cell Groups and Members in 1994 
Zone Cell Group Members 
Youth 22 199 
Adult (married) 22 181 
Adult (single) 12 100 
Children 10 44 
Women 5 26 
Retired people 1 12 
Construction workers 1 8 
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The content of every cell group meeting is wel1-structured 
as follows; 
arrival and eating snacks 15 minutes 
opening conversation 10 minutes 
worship 15-20 minutes 
building each others 60 minutes 
sharing of vision 10-15 minutes 
As shown in the above, cell group meeting starts with eating 
snacks and opening conversation, then is followed by worship. 
The worship is similar to Sunday service, which includes singing 
sho.rt praises, sometimes intermingles with prayers. Then comes 
the chief session "building each other". The content of "build-
ing each other" basically reiterates the message of the Sunday 
sermon, and asks for response of group members. In this section, 
everyone in the group has equal chance to express oneself. Then 
comes the sharing of vision, which mainly encourages group mem-
bers to bring new friends to the cell group. If there are al-
ready new friends present in the group, several experienced group 
members would enthusiastically persuade the new friends to accept 
Christian faith. If there is joint evangelical activity organ-
ized by the church, cell leaders would make effort to mobilize 
every group member to participate in the activity* 
I participated in a cell group in the year 1991, According 
to my observation, most cell group members aimed at seeking 
friendship, identity, reassurance and emotional outlet. Some 
were trapped by practical problems and asked for advice or as-
sistance. In case of practical problems, assistance may be given 
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by other group members. In case of seeking emotional support, 
cell leader would lead all group members to pray for that partic-
ular person^ Group members usually surround the person concerned 
in a circle, laying hand and pray for that person one by one. At 
the end of cell group gathering, the group usually displayed 
certain degree of affection and warmth. Obviously, the atmos-
phere of affection and warmth greatly enhances conversion and 
mobilization for participation. 
In some cases, a number of group members lives in the same 
district or housing estates, the cell group relations would 
extend to neighbourhood relations. The multiple relationships 
could further develop a cross-cutting solidarity among cell group 
members. One of my experience could elucidate this point. Upon 
my request, I was invited to join a cell group gathering held in 
Anthony Chan's family in a public housing estate in Kwun Tong. 
That cell group gathering was especially planned for male con-
struction workers. Before the gathering, Mrs. Chan prepared the 
dinner for participants of the cell group. Some of the dishes 
and chairs were brought by other group members who lived in the 
.same housing estate. When the group gathering started, Mrs. Chan 
left the house and stayed at the family of church member lived 
nearby. This example fully illustrates how the model of cell 
group fits into the ecological conditions of Kwun Tong, in which 
the living environment of housing estate enhances the interaction 
of church members, and develops a strong social ties among those 
who lived in the same district. 
In addition to regular meetings of cell group, group members 
also organize extra cell group activities, such as playing bad-
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minton or squash, barbecue gatherings, birthday parties, visiting 
group members1 families, especially those who are in hospital, 
exchanging information in various matters, and the like, Both 
regular meetings and extra cell group gatherings greatly 
strengthen the social bond of cell group members in the everyday 
life. In other words, the religious activities extend far beyond 
the Sunday service and are deeply embedded in the social life of 
cell group members. 
There is also a special device in the church by which all 
cell groups are motivated to act collectively in evangelism. An 
illustrative example is the programme "The Great Harvest". The 
essential idea of the programme was evangelizing people by means 
of new year party in 1995. The programme started from November 
1994 to January 1995. During the period a seven-week activities 
of preparation, planning and evangelism were arranged by the 
church which included persuading group members to participate in 
the programme, training group members how to do witnessing, 
choosing the best two persons to be responsible for the session 
of witnessing in the party, launching invitation to friends and 
relatives, preparing the party, getting involved and converting 
the participants in the party, referring new converts to church 
pastors for follow-up procedures (see Illustration 3). The 
church kept motivating and sustaining the enthusiasm of church 
member in the Sunday service and cell group gathering during the 
seven-week programme. Moreover, the church also provided sheets 
of check lists for "The Great Harvest", invitation cards, the 
record of everyday prayer, and guidance for doing individual 
( 
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witnesses. As such, cell groups were by virtue massive evangel-
izing machine under the command of the church functions in mobi-
lizing and recruiting new members into the religious movement. 
Illustration 3. Programme of "The Great Harvest": Memorandum for 
Cell Group Distributed by Shepherd Community 
Grace Church 
Prayer meetings in various zones 
Week 1 (1) To distribute vidio tapes which will be used to 
encourage group members in the session of "sharing 
of vision" in cell groups, to teach group members 
how to use the prayer check list 
(2) Benjamin Wong will explain the idea of party 
in the video in 10-15 minutes 
(3) To buy the book Wei come for Enteri ng a New Li fe 
Week 2,3 (1) To teach how to do witnessing in cell groups, and 
choose two best persons to do witnessing 
(2) To read the 316 Evangeli zi ng Method 
(3) To arrange activities which are friendly to 
outsi ders 
(4) To pray for relatives and friends which will be 
invited in the party, to examine the check list in 
eel 1 groups 
Week 4,5 (1) To decide the place for party 
(2) To examine the process of preparation 
(3) To invite relatives and friends 
(4) To pray for spiritual warfare 
Week 6 (1) To discuss choice of dinner or snack 
(2) To rehearse party games 
(3) To rehearse witnessing 
(4) To read the message of evangelism 
(5) Pray in fasting 
Week 7 (1) To examine all procedure in the party 
(2) To examine the video machine and tapes 
(3) To pray wholeheartedly, be relaxed, be involved 
in the party 
(4) To meet new friends sincerely, be enjoyed in 
the party 
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Follow- (1) To return the "card of conviction" of new converts 
up (2) To invite new converts and new friends to cell 
procedure groups and Sunday service 
(3) To evaluate the process of evangelism of cell 
group, to let supervisors and zone pastors to equip 
new converts, to use seventeen weeks to follow up 
and pray for them 
(4) To pray for those who are open to Christian faith, 
to invite them to go to Sunday service, cell groups 
and activity 
(5) To pray for those who are not interested in 
Christian faith and not willing to go to church. 
(6) To plan for next gathering for new friends 
4. Building Interorganizational Networks 
When Shepherd Community Church was established in Kwun Tong 
in 1987, both Benjamin Wong and Anthony Chan had never thought of 
developing a religious movement4 It was not until 1991, Wong 
and Chan started to place Shepherd Community Church in a wider 
social context, with all conscious effort to build organizational 
networks among local Christian churches. In this section, I 
will examine the process how the Grace Church struggles to devel-
op a religious movement by mobilizing other Christian churches 
into her mission goal. I will use the programme "March for 
Jesus" and "Hong Kong Cell Church Seminar 1994" as two examples 
to illustrate the organizational strategy of the church. 
March for Jesus 
The programme irMarch for Jesus" was started in the United 
200 
Mff* ' 
Kingdom in 1987, The event was inspired by the story in Bible 
which Jesus gloriously entered into Jerusalem. The meaning of 
the event, as explained in the pamphlet, is "a prophetic act that 
symbolizes the whole body of Christ moving forward to bring the 
Gospel to all people." Peter Wagner, one of the proponent of the 
Third Wave Movement, announced in an international mission assem-
bly held in South Korea in 1992 that 25th of June was the inter-
national day of "March for Jesus". According to some unverified 
information, there were more than fifty countries, over a thou-
sand cities participated the event, and approximately two million 
Christians marched onto the street on 25th of June, 1993, There 
was a slogan displayed to accompany the march, that was, "A Day 
to Change the World", 
In Hong Kong, the programme "March for Jesus" was jointly 
organized by several Christian organizations, of which Shepherd 
Community Church was the chief initiator. The name of Shepherd 
Community Church had never appeared in the leaflet of "March for 
Jesus", neither the names of Benjamin Wong. The official name 
used for correspondence is "March for Jesus Hong Kong", and the 
the chairperson of the programme is James Chak, director of Asian 
Outreach Hong Kong Limited, James Chak is one of the well-known 
figure in the evangelical circle. I asked Benjamin Wong in an 
interview about the arrangement of position in the joint commit-
tee. Wong replied that it was because James Chak had a high 
recognition in the Christian circle. That was a "strategic 
consideration". Furthermore, the joint committee was able to ask 
a total of thirty four leading figures of Christian churches to 
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lend their names as endorsers in support of the programme. 
The names of church leaders from mainline and evangelical 
circle are proven to be significant in later occurrence, There 
were widespread rumours^in the Christian community that "March 
for Jesus" is the activity of heresy. There was saying that some 
leaders warned the churches of their denomination to stay away 
from "March for Jesus", Queries from readers appeared in the 
Christian newspaper Chri sti an Ti mes in which were reflected some 
of the skeptical attitudes of Christian churches towards "March 
for Jesus" and the connection of the march with Third Wave Move-
ment. All queries were answered by James Chak as Chairperson in 
the preparation committee of "March for Jesus". Chak made use 
of the opportunity in the newspaper to further elaborate the 
objective and theological justification of "March for Jesus".1 
Article also appeared in the newspaper which seemed to be written 
by layman in defense of the march which fully illustrated the 
dynamics between proponents and opponents of the march: 
I recently heard that there was a leader of mainline 
church who called upon congregation of his denomination 
not to get involved in the march, with the fear 
there will be disturbance by the vile masses. Such 
warning would create mi sunderstandi ng among believers 
who know nothing about the march, and mistakenly 
perceive that the march is an activity of heresy... 
Do not mislead the congregation in the beginning 
that a Christian of 1,proper" denomination should not 
participated in the march. Just look at the endorsers 
of the activity (which are shown in the leaflet of 
"March for Jesus") one should not fear anymore,,. 
Some people think that only whose charismatic Christians 
would sing praises, playing music instruments, dancing 
along the street. No! David who was the beloved one of 
God dances and rejoices In front of God joyously...^ 
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The full programme of "March for Jesus" in Hong Kong is described 
as follows: Around twelve thousand participants from two hundred 
Christian churches attended the assembly held in Hong Kong Coli-
seum. The assembly included celebration, singing praises and 
dance. Hong Kong was assigned by the International Committee of 
March for Jesus to pray for Croatia, especially those suffered 
during the war. Almost at the same time, a flood occurred in 
South China. The Hong Kong March for Jesus Committee announced 
that ten per cent of the donations received in the assembly would 
be contributed to China. This arrangement seemed to appeal much 
to the congregation and the related churches, a total amount of 
three hundred and forty thousand Hong Kong dollars was received 
in and after the assembly. Then there was a procession with co-
lourful banners and balloons, songs, praises and proclamation 
along the street. The procession started from the Hong Kong 
Coliseum, passed along the Tsimshatsui East Waterfront and ended 
at the Hong Kong Cultural Centre. Benjamin Wong played the roles 
as an English interpreter on the stage during the assembly as 
well as the person who welcome the procession team with warm and 
joyful voice through an amplifier when each of the teams arrived 
at the Cultural Centre. 
The march also attracted mass media to report the event. 
Seemingly, the march successfully impressed the media who gave a 
positive report. The headline of Mi ng Pao Dai 1 v News read 
"Twelve hundred thousand Christians march today and pray for Hong 
Kong", the report was written: "There will be twelve hundred 
thousand Christians marching on the street today. They are not 
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raising their voices against the government policy, neither to 
fight for rights or interests, but to express their love to God 
the Creator and to bless Hong Kong.,.The main objective of the 
march is to reflect the- love of Christians toward God and their 
wishes for Hong Kong -- transition in peace, stability and pros-
perity... the organization called 25th of June as "a day to 
change the world". The march would gather the strengths of 
Christians, to pray and bless local people, nations, and gover-
nors," C Ming Pao Dai 1v News 26th June, 1994) 
Apart from newspaper, the Ori ental Sunday Weekly (2nd July, 
1994) reported the march with pictures and poem in a whole inner 
page. The poem reflected the march and won the respect and 
appreciation of the mass media. The poem was translated as 
fol1ows: 
A day to pray for Hong Kong 
The colorful banners fly as the wind blows. 
Not a carnival, 
Neither a religious festival, 
Nor remembrance of democratic movement. 
Thousand of hearts, turn into blessing, 
To break through alienation among people, 
To untangle confrontation among nations, 
To overcome the barrier among religions. 
The flood in China, 
Waking up the love in silence, 
Melting the soul in chill, 
It is because we are of same blood. 
This day, 
Both healthy and handicapped, 
Both young and old, 
If you wish to carry the same burden of those suffered, 
If you wish to spread the seeds of fortune and luck, 
This day, 
Children holding colorful balls and banners. 





Both Hong Kong Television Broadcast Limited and the Asian 
Television Limited reported "March for Jesus" in the news reports 
on the same day. The Asian Television Limited interviewed Benja-
min Wong, asking him tor explain the meaning of the whole event. 
However, it seems that the interview was not shown on the televi-
sion news report. Nevertheless, "March for Jesus" became a social 
event in the city and attracted the attention of people outside 
the Christian community. To my knowledge, some churches and 
Christians were very proud of "March for Jesus" because they 
considered that the march witnessed Jesus Christ to Hong Kong 
people through television. 
The Christian newspaper Chri stian Ti mes also reported "March 
for Jesus" in detail with a whole front page on 3rd of July 1994, 
The description was basically positive to the event. The report 
itself conveyed an important message; The Christian circle in 
general affirmed "March for Jesus" as non-heretical, at the same 
time recognized it as expressing Christian solidarity across the 
boundary of denominations. A further implication is, the cover-
age of news not only gave credibility to the event "March for 
Jesus", but also to the organizersM Shepherd Community Church in 
parti cu1ar. 
Generally speaking, "March for Jesus" gained several sub-
stantial results. First, the march manifested as a cross-
denominational religious activity from which Shepherd Community 
Church established wider connections with numerous Christian 
churches in Hong Kong, including mainline, evangelical and char-
ismatic churches. The event echoes with the cultural condition 
mentioned in chapter three, that is, the countermovement was too 
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weak to launch an anti-charismatic campaign. The preparation 
committee had decided that "March for Jesus" would be organized 
annually in Hong Kong. In that case, the connection established 
in 1994 could be continued and maintained at the subsequent 
years. This kind of interorganizational networks is certainly 
beneficial to the further development of Shepherd Community 
movement in the future, 
Second, the operation of "March for Jesus" successfully 
gained access to mass media and shaped the editorial tone of 
media coverage which was favourable to the religious activity. 
The mobilization of mass media played an important role to at-
tract people both within and outside Christian community, and to 
discredit opponents who were hostile to charismatic movement. In 
fact, Christian activities are usually a matter of internal 
affairs which seldom go beyond the boundary of Christian circle. 
The mobilization of mass media thus could be considered as an 
innovation in organizational strategy in comparison to the past. 
Cell group church seminar 
If "March for Jesus" is regarded as establishing interorgan-
izational networks and building credentials of Shepherd Community 
Church within Christian community, then "cell church church 
seminar" could be considered as a strategy of co-optation in 
mobilizing churches in Hong Kong into the frame of religious 
universe of Shepherd Community movement. 
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As Shepherd Community Grace Church changed in the direction 
of cell group model in 1989, church members multiply in each 
year. The rapid growth of church population attracted the atten-
tion of the Christian rcommunity. There are numerous requests 
asking to visit and to observe the operation of a cell group. 
Since then, the name of Shepherd Community was closely associated 
with cell group model and church growth. Nevertheless, most 
Christian churches approach Shepherd Community not without reser-
vation. 
In one occasion, Benjamin Wong told a story in the internal 
staff meeting which could illustrate the attitude of Christian 
churches towards Shepherd Community Church. The story is as 
follows; Wong was invited to introduce the idea of cell group 
church model in a staff gathering of Hong Kong World Vision. 
There were many queries in the gathering about the theological 
justification of cell group, Wong explained patiently. However, 
the director of World Vision, Reverend Kung-ming Ngai, posed a 
question which Wong considered most challenging to his presence. 
Ngai asked, "What is the relation between cell group church model 
and charismatic movement?" Wong replied that if the church was 
skeptical to charismatic, it would be fine to run cell group 
church without charismatic elements. However, Wong stressed that 
if the church adopted cell group model, she would naturally take 
the charismatics as well. The question of Ngai fully reveals 
that although many Christian churches admire the rapid growth of 
Shepherd Community, they are cautious about the charismatic 
connection in relation to the church model. 
Another interesting example is about the evangelical re-
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sponse to cell group model. Reverend Wing-chi So, one of the 
minister of the Evangelical Free Church of China, advocated a 
cell group church model without charismatic elements in 1993. 
Reverend So wrote a package of teaching materials, organized open 
lecture and demonstrated how to use the teaching material. Obvi-
ously, this is a reaction launched by evangelical wing which aims 
at opposing the charismatic movement, in which Shepherd Community 
Church is the target institution. In this respect, what Shepherd 
Community Grace Church faced is not just a hostile church, but a 
conflict system which developed from the multiorganizational 
field of Christian circle. 
Shepherd Community Grace Church also consciously put every 
effort in building alliance system. The first partner of Shep-
herd Community Church is the Faith Community Baptist Church 
(hereafter FCBC) in Singapore, When Benjamin Wong and Anthony 
Chan met Ralph Neighbour in 1989, Neighbour was the associate 
pastor of FCBC. It was through Neighbour that Wong and Chan came 
to know Reverend Lawrence Khong, the senior pastor of FCBC. Since 
then, Wong and Khong gradually established a close connection 
with each other. For instance, the 1992 financial report of 
Shepherd Community Grace Church revealed that 48 per cent of the 
staff salary is supported by FCBC. Shepherd Community Church was 
also commissioned by FCBC to translate the writings of Ralph 
Neighbour into Chinese, 
The alliance system not only provides Shepherd Community 
Grace Church with material resources, but also creates opportuni-
ty to further strengthen the interorganizational networks. In 
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1992, FCBC organized the First International Conference on Cell 
Group Churches in Singapore, Shepherd Community Grace Church was 
responsible for matters of correspondence and application in Hong 
Kong. There were more than a hundred participants from approxi-
mately fifty churches attending the conference. After the con-
ference, Benjamin Wong kept close contact with the participants. 
Regular meetings were also held in Hong Kong. I was told by Wong 
in July 1994 that more than thirty churches started using the 
teaching materials of Shepherd Community and transforming their 
church structure into cell group model. More importantly, a 
total of seven churches, including Grace Church and Fuk Lam 
Church, agreed to establish a cell group church network. 
In 1994, all the seven churches joined together to organize 
the first Hong Kong Cell Group Church Seminar, Once again, the 
name of Shepherd Community Church did not appear in the leaflet. 
In stead, the conference was organized in the name of ''The Hong 
Kong Cell Group Churches Conference Committee". Reverend Young-
man Chan, pastor of Kwun Tong Swatow Christian Church, assumed 
the position as chairperson of the conference committee. Wong 
admitted that this was also a "strategic consideration" because 
Chan was a prominent figure in evangelical circle. Pastors of 
the seven churches shared the positions of committee members. 
The seminar attracted four hundred and seventy-five participants 
who came from two hundred and thirty-nine churches. It is 
through this cell group seminar, the vision of Shepherd Community 
Church further disseminated to the majority of Hong Kong Chris-
tian churches. More and more churches showed interest in the 
cell group church model. Shepherd Community Grace Church re-
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ceived enquiries regularly after the seminar. The publications 
of Grace Church, including the translated writings of Ralph 
Neighbour and handbooks devised especially for cell group gather-
ing by Benjamin Wong, were sold in huge amounts. 
At the end of year 1994, the alliance system was further 
consolidated. All the member churches which adopted the cell 
group model planned and organized joint activities together under 
the name "Hong Kong Cell Group Church". For example, there was a 
new year celebration and "pray for Hong Kong" gathering held in 
the Queen Elizabeth Stadium in Wan Chai on 1st of January 1995. 
A total of ten churches joined the new year celebration and 
prayer gathering, The names of member churches and pastors were 
mentioned in the prayer items. There were sessions in which the 
congregation prayed for each church and pastor one by one, which 
generated a sense of relatedness and solidarity. Another example 
is the changing status of Ministry Training College. From 1995, 
Shepherd Community Church transferred the ownership of Ministry 
Training College to Hong Kong Cell Group Church, which gave the 
college an independent status. That also meant that the Ministry 
Training College would become the breeding ground of workers and 
pastors which served exclusively for the purpose of cell group 
organization and management,, 
Shepherd Community Grace Church also endeavors in promulgat-
ing the vision and model of cell group church beyond the territo-
ry of Hong Kong, From 1992 onwards, Grace Church continually 
organizes various mission tours to the Philippines, Vietnam and 




local churches there. As explained by Anthony Chan, the strategy 
of Grace church is not to start new churches in these places, but 
to input ideas and to offer training to the local churches in 
helping them to transform into cell group church. Grace Church 
sends mission groups to these churches to examine the progress on 
a regular basis. As of June 1994, there are three churches in 
the Philippines which adopted the cell group model, three in 
Taiwan, two in Australia. As such, the strategy of co-optation 
is further extended to nearby Asian countries. In this way, as 
her predecessor, the charismatic movement, Shepherd Community 
Church is moving in the direction of a cross-cultural religious 
movement in pacific-Asian region, 
5. Summary and Conclusion 
In this chapter I have described the organizational struc-
ture and management, religious ideology, patterns of recruitment 
and interorganizational networks of Shepherd Community Grace 
Church in the year 1989 to 1995. 
With regard to the organizational structure and management, 
several characteristics are salient after the year 1989. A 
clearly defined and attainable organizational goal appeared in 
the year 1992, that is, the church strived "to take the city for 
God". It means that the church tries to plant cell groups in 
every block in Hong Kong, and at least a hundred such cell group 
churches in every city all over the world by the year 2000. Such 
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church members. Besides, the church further develops into a much 
complex and elaborated organizational structure after 1991. A 
system of management and operation of cell groups is gradually 
evolved together with " thre organizational structure. A communica-
tion network is constituted to enhance effective supervision and 
flow of information. An established structure of solidary incen-
tive successfully promotes group solidarity and sustains member 
enthusiasm and participation to the church, More importantly, 
the church administrative office and the place of Sunday service 
or religious gatherings are largely separated. The church admin-
istrative office is located in an industrial building. As such, 
the management of the church manifests a strong character of 
social movement organi zati on. s 
The religious ideology of Shepherd Community Church gradual-
ly forms a coherent religious universe which is shared by members 
of the church in general. This religious universe is an integral 
part of the movement organization which provides a frame of 
interpretation to church members and religious legitimation to 
church authority. The cosmology itself is a classification 
system which distinguishes good from evil in the social world, 
Members are called to participate in the "spiritual warfare", to 
combat against those claimed by the church as evil in the world, 
such as political rulers, new religions, prostitution, homosex-
uality and the like. The religious cosmology is also a mechanism 
of resocialization of church members, a religious prescription of 
relationship among church members, a theological justification 
which allowed the church to tap resources from church members, 
and a theory of recruitment campaign. 
I ' 212 
• 
I• • 
i il^  
BE" I ••Mi 
f Shepherd Community Church constantly recruits church workers 
and members. The recruitment of workers is conducted at two 
levels: the senior one is recruited through friendship network, 
particularly the graduates of the China Graduate School of Theol-
ogy; the junior one is recruited from young lay Christians who 
manifests a potential to take up the pastoral work. The Ministry 
Training College established by Shepherd Community Church pro-
vides the basic theological and pastoral training to those lay 
Christians. The recruitment of church members is basically 
through cell groups networks. There are seven categories of cell 
group which attempts to accommodate different types of people. 
The cell group structure establishes strong social bonds among 
cell group members, and mobilizes the members in recruiting new 
members through their kinship and friendship networks* 
Shepherd Community Grace Church also endeavours to build 
interorganizational networks. By organizing interorganizational 
programs, such as "March for Jesus" and "Cell Group Church Semi-
nar", the church gains credibility in the Christian community, 
establishes connection with numerous Christian churches. In this 
way, Shepherd Community Grace Church successfully mobilizes 
certain amount of churches to adopt the cell group church model, 
and forms an alliance system named Hong Kong Cell Group Church. 
Furthermore, the church organizes mission groups to launch evan-
gelism to nearby Asian countries, and to extend their mission to 
the local churches in Asia. As such, Shepherd Community Grace 
Church is constituting a religious movement in Asian-pacific re-
I gi on . 
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justification of March for Jesus. The second response from 
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CHAPTER SIX 
MANAGEMENT OF MOVEMENT ORGANIZATION, 1989-95:' 
II. MOBILIZATION OF CONSENSUS 
In the last chapter, I have i11ustrated the ongoing accom-
plishment of resource mobilization of Shepherd Community Grace 
Church by examining the organizational structure, religious 
ideology, recruitment strategy and interorganizational networks. 
In this chapter, I will continue to investigate how Shepherd 
Community Grace Church mobilizes consensus among the church 
congregation and members of cell groups. 
In chapter one I have sketched the constructionist approach 
which focuses on the role of social movement organization in the 
production and maintenance of values, beliefs and meaning. I 
will use the theory of consensus mobilization suggested by Kland-
ermans as a heuristic conceptual device, and will place it into 
i the context of Shepherd Community Grace Church. I will show that 
different sessions of Sunday service and cell group gathering 
function as a mechanism of consensus mobilization, in which the 
church assigns meaning to and interprets relevant events and 
conditions that are related to the church attendants. In this 
way, the church not only maintains and stabilizes the routine 
flow of resources for use of church survival, but also retains 






explore the operation of this mechanism in detail. 
1. The Sunday Service 
When I first visited the Shepherd Community Grace Church in 
1990, the Sunday service was held in the school hall of Kwun Tong 
Vocational Training Centre. The hall was rectangular in shape, 
with a stage at one end, facing the audiences. The music group 
was arranged at the stage immediate behind the official leader of 
the service. There were also technicians who controlled the 
level and quality of sound and music by electronic synthesizer. 
Chairs were arranged in rows along the rectangular shape of the 
school hall. The hall could accommodate approximately four 
hundred people. Until the end of year 1993, there was always a 
full house during Sunday service, which produced a feeling of 
warmth and interrelatedness. In the midst of 1994, the Sunday 
service was shifted to the restaurant of the Vocational Training 
Centre of Urban Council in Mei Foo. The physical arrangements of 
stage and seating are basically the same with Kwun Tong. With 
regard to the regular program of Sunday service, it consists of 
period of "praise", "witnessing", "announcement", "offering", 
"sermon", and "time of serving". 
The period of praise 
The period of praise usually starts with a statement by 
leader of the service, such as: "Let's stand up and praise the 
Lord." Then the verses of praises were projected on a overhead 
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screen. Congregation claps hands, raises hands and dances with 
the music. The first round of praises is usually in fast tempo 
and heavy beat. One can easily feel that the emotion of partici-
pants become fervent after a few minutes. Each praise is usually 
sung many times. The leader of praise and music' group change new 
praises constantly to sustain the emotion and enthusiasm. The 
second round of praise usually sings in slow tempo. The atmos-
phere then changes from fervent emotion to spirit of devotion. 
Some participants outstretch their hands or arms, body swaying, 
some of their arms go high over the head. The third round of 
praise is called the "song of the Holy Spirit", The leader of 
praise will usually remark: "Let's sing our spiritual song to God 
led by the Holy Spirit," To sing the "song of the Holy Spirit" 
means everyone sings their own songs to praise the Lord. Then 
the leader of praise, the music group, and the congregation sing 
different songs in different keys. The whole service Immediately 
i 
fills with mixed sound. After a while, the music group will lead 
the whole congregation to sing the last praise, then will end the 
period of praise. The leader of praise and music group reacts 
flexibly in response to the mood expressed by the congregation. 
The music group can decide how long, or in what tempo, or style, 
a praise should sing. In other words, the music group "controls" 
and regulates the atmosphere of the service by means of playing 
music. 
In my interview, almost all of the interviewees expressed 
that they enjoyed the period of praises. Some mentioned that 
they would cry when they sang. Some felt very excited when the 
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whole congregation praised the Lord altogether at the same time. 
I notice that although there are a total of seventy-three praises 
in the hymn book, some praises are used more frequently than 
others. When certain praises appear in the Sunday service, the 
church congregation will have greater responses. Unquestionably, 
the music and content of praises play a significant role in 
mobilizing sentiment and emotion of the church attendants. 
Hence, it is worth examining the contents of these praises. 
There are various themes which can be identified in the 
period of praise. One of the dominant themes is concerning the 
worship of God, Jesus Christj and the Holy Spirit. These praises 
express a religious intimacy of congregation in relation to the 
Christian symbol. For example! 
God of Trinity 
God of Trinity, 1 deeply love you. 
You are the ground of my 1i fe. 
In good or difficult time, you will hold my hand. 
I will be loyal to you forever, 
I think of you everyday, 
and reach out to hold your hand. 
X open my heart, to let you see it through. 
Because you are the closest friend of my life. 
Dearest Hoiy Spi ri t 
Dearest Holy Spirit, 
Your power fills up me, fulfills my needs. 
Only you could cure me, 
and strengthen me throughout all my life. 
Dearest Holy Spirit, 
touch me again. 
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My heart searches for you 
My heart searches for you. 
My heart comes close to you and touches you. 
My soul revives, and feels your love. 
Your grace emerges, and your love fills my heart. 
Lord, I deeply feeV your salvation. 
Liberate my soul and clean my heart. 
To renew and to change me, 
and grant me the power of revival, 
Release my soul 
Release my soul, so that I can worship you. 
Release my soul, so that I can praise your name. 
Release my burden, so that I can be liberated from it. 
Release my soul, I worship you. 
One of the recurring theme is about offering one's life. There 
is a praise entitled "I offer my life" which appears almost in 
every Sunday service. The congregation responses enthusiastical-
ly whenever this praise comes up: 
1 offer my 1i fe 
I offer my life, my whole life* 
I worship you, adore you, 
and praise your holy name. 
I offer my spirit, and give my heart to you, 
I raise my hands and proclaim; You are the Lord. 
I have to see you, to pray your name, 
Like a child to call upon his father. 
I have to see you, to pray your name, 
I have to arise, to arise. 
Another important theme is about the church. The congregation is 
encouraged to love and to build the church* For example: 
1 deep!v 1ove the church 
I deeply love the church, she is my home* 
I deeply love the church, I love her wholeheartedly, 
I have to arise, and to build... 
I have to arise, and to build.,. 
I have to arise, and to build my home. 
To arise... to b u i l d . ( T o arise) 
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One of the themes is to call upon the congregation to fight the 
"spiritual warfare", The texts of such praises are often full 
of military metaphor, Far examples: 
Ar i se! Ari se! 
Arise, the son of almighty God, 
Get up, spread all over the world. 
Hold up, the sword of the Holy Spirit. 
To destroy, the plot of the enemy. 
When he resurrects, when he resurrects, 
When Jesus resurrects, he will overcome. 
Overcome all of the enemy. 
Overcome all of the enemy. 
The heavenlv wi nd blows 
The heavenly wind blows, the heavenly fire burns. 
To bring the revival to come. 
All the congregation joins together and be aligned. 
The Lord of army will give order, 
To beat the drum of warfare, 
to light up the fire of warfare, 
The Lord of army will give order. 
Now it is the time to fight, 
Now it is the time to fight. 
(Now it is the time to attack.) 
A related theme in association with "spiritual warfare" is evan-
gelism, The congregation is called to evangelize those "unsaved 
soul" all over the world. For example: 
Go! Go! Remember to go 
Go I Go! Remember to go. 
Everyday we have to go. 
Go to every corner of the world, 
to win the people. 
Step by step we walk through thousand of corners. 
Knock and knock we visit thousand of homes. 
We treasure every unsaved soul. 
To win every heart for God, 
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The praises listed above, that are, the worship of God, seeking 
of God, offering one's life4 to love the church, to fight the 
"spiritual warfare", and to evangelize people, are some of the 
recurring themes appeared in the period of praise. What is worth 
noticing is the affective, first person expression of verses 
which lead the congregation to certain directions channeled by 
the church. Obviously, the praises present as a medium of commu-
nication from which the church mobilizes the emotion of church 
congregation. Besides, the relatively simple and short verses 
could convey the message more clearly, And each praise sings 
repeatedly have no doubt strengthened the persuasiveness of the 
message. A congregation of approximately four hundred people 
sings the same praise at the same time with a joyful atmosphere 
of clapping and raising hands could certainly create a sense of 
identity and solidarity in the service, 
The period for witnessing 
The period for witnessing (or testimony) follows immediately 
after the period of praises. In every Sunday service, there are 
usually six to seven church attendants testifying God's power 
upon one's life in the weekly event. Themes of testimony are 
usually on recovery from sickness, successes in finding jobs, 
successes in converting one's family members or friends to the 
church, encountering with, God and the Holy Spirit, gratitude to 
the loving care of brothers and sisters in the church. In each 
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service, Reverend Anthony Chan will take charge of the period of 
witnessing. Those who want to give testimony usually have prior 
contact with Chan, informing him about the content of testimony. 
Chan then will introduce the persons and the themes of testimony 
during the service, and will give encouraging remarks or confir-
mation to the testimonies. Those who without prior contact with 
Chan are also given the chance to speak in the service. Seeming-
ly, Chan is more alert to those testimony without prior knowl-
edge, and well-prepares to regulate or to terminate those "uncon^ 
trolled" testimony. 
The following testimony is a good example which is taped and 
transcribed in the Sunday service: 
Man: I want to thank God because his grace and loving 
kindness surrounds and protects us. I thank God for three 
things. First, I thank God for my wife who has given 
birth to a baby. Her age is a bit old to have a baby. 
I thank God because it took just a very short time 
in the process of delivery, around forty minutes 
(group claps). Second, I thank God for the recovery 
of health of my wife, and God's protection on her. 
Third, I thank God for my daughter because there was 
minor complication in the process of delivery. I 
feared that something would happen to my daughter. 
And X told myself no matter what happened to her, I still 
loved her. And that is a beautiful baby girl (applause). 
I praise God, that is a creation that I cannot comprehend. 
When I turned to the room of my baby, I had all kinds of 
wonderful feelings in my heart. At that moment, I was so 
moved and cried. And also I thank the loving care of 
brothers and sisters in the church, especially Ah Fan. 
She helped my wife to go to the hospital, took her 
back home, prepared soup for my wife, and helped her 
to feed the baby. I thank all for your prayers, and 
sharing of my joy (group claps). 
Although almost every testimony will gain responses from the 
congregation, obviously there are some testimonies receive great-
er and better responses than others. In one of the Sunday serv-
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ice of Shepherd Community Grace Church, Reverend Benjamin Wong 
has commented on Florence Tse's testimony in public, "The per-
formance of Florence today is not as good as last night." In 
this respect, it shows that leaders of the church are fully aware 
the communicative function and effectiveness of witnessing. 
In 1993, witnessing becomes one of the regular sessions in 
the Sunday services. Church leaders or pastors give testimonies 
in some occasions. These testimonies to certain extent demon-
strate the rules and norms how to do witnessing, and become 
exemplars to the congregation. Church attendants are strongly 
encouraged to testify God in the Sunday service. In 1994, the 
church advocated a programme called "Basic exercises of spiritu-
ality". One of the items is "to share with people at least one 
testimony in each week". 
Sociologically speaking, when individuals who give testimony 
in the Sunday service, that individuals are learning to perceive 
their experience in the frame of the religious worldview of the 
church, and are learning to use the appropriate terms to describe 
their experience. If the individuals learn well, they will gain 
commend and approval from the church leaders, and clapping hands 
and applause from their fellow members in the church. More 
importantly, when individuals who adopt the religious worldview 
of the church to interpret their life events, it means that 
those individuals are willing to take up the Christian identity 
conferred by the church, and to use the language of "insider" to 
communicate with others in the same religious setting. 
Witnessing is also a process of reality construction and 
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maintenance, Church workers encourage church attendants to 
testify God's power on one's life in the weekly event. Church 
attendants observe and learn from each other in the Sunday serv-
ice the way to do it. .They interpret and attribute religious 
meanings to thei r personal biography and everyday life with 
reference to the frame of religious universe of the church. When 
they give testimony in the Sunday service, they in turn produce 
as well as confirm the religious reality to the congregation. As 
such, witnessing operates as a mechanism which produces and 
sustains meaning in the process of interaction among church at-
tendants. This dialectical relationship of reality construction 
and maintenance is best described by Peter Berger as a "plausi-
bility structure" (Berger, 1967;45),2 However, the reality con-
structed and maintained in the church is a product channeled by 
church leaders rather than a spontaneous development of religious 
community. The role of channeling played by the church is im-
plicitly expressed by Reverend Siu-wai Wong in an occasion when 
we talked about witnessing in the Sunday service, "A sentence 
from them (church attendants) is more influential than from us 
(church leaders)," 
The most explicit effort of the church in attempt to mobi-
lize consensus by means of witnessing can be found in the pro-
gramme "The Great Harvest". As mentioned in the previous chap-
ter, "The Great Harvest" is a programme of evangelism in the new 
year 1995, In the preparation meeting of the programme, there is 
a session called "Guide Lines of Individual Witnessing" (see 
Illustration 4), Church members are advised how to prepare a 
good testimony, The guide lines are translated as follows: 
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Illustration 4. Guide Lines of Individual Witnessing 
The format and hi nts i n prep.ari ng testimony 
1. My life before spiritual birth is . 
a, corrupt and unhealthy 
b. a feeling of emptiness? low self-esteem? feeling bored? 
2. How do I believe in Jesus Christ 
a. the story and detail 
b. in which ways God work 
c. those who offer assistance 
3. Those Christians who help my spiritual birth, and 
my impression is 
a., loving, caring sincere and warm 
b, funny and joyful 
c* old-fashioned 
4. The personal feeling of spiritual birth 
a, joyful, happy d. sensitive to sin 
b, peaceful e. the feeling of company with God 
c, filling of hope f. feeling of satisfaction, sense of 
belongi ng 
5. My life after spiritual birth 
a. to the Bible; thirsting for the word of God 
b. to the Church; participation and a sense of belonging 
c. to the family; good conduct, eager to save the soul of 
family members, to care about family members 
d. to colleagues: like to preach the gospel and to share 
testimony with them 
e. to oneself: to regain self-esteem, to demand for better 
quality of one's life 
Poi nts to be noted for wi tnessi ng 
1. To use simple but touching language to share Jesus Christ with 
others, to let people know how to understand and accept 
Chri sti 
2. To write in a humorous way to arouse people's interest, 
3. To emphasize the change of one's life after spiritual birth; 
one must think somebody will believe in Jesus Christ because 
of your testimony, 
4. In fact, Christ has not promised to remove all one's 
difficulties in life, but one can live in peace. The Lord 
said, "I'll always be with you," 
5. The content of testimony should always be positive, and not 
negati ve. 
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6, To avoid spiritual terminology, those terminology does not 
make sense to those who are not Christians, such as 
"communication", "born again", "precious blood", "spiritual 
exercises", "glory" and etc. If it is necessary to do so, you 
must explain them. 
7, To avoid preaching and teaching. The attitude of giving 
testimony must be spontaneous and sincere. 
8, Be aware of your jargon, 
9, To speak in a loud voice, so that everyone can hear. 
10, Be relaxed, so that you will not be too nervous (especially 
your hands). 
What is worth noting in the programme "The Great Harvest" is the 
arrangement of two cell group members who are considered the best 
persons to give testimonies to new friends in the new year party 
of evangelism. In this regard, witnessing comes closer to what 
Klandermans' description of "consensus mobilization in the 
context of the formation of mobilization potential in a society" 
(Klandermans, 1988:178). 
The period of sermon 
The period of sermon is an integral part of the Sunday 
service. The time of sermon usually lasts from thirty minutes to 
forty-five minutes. What is peculiar about sermon in the Shep-
herd Community Grace Church is that a large proportion of sermons 
are given by Reverend Benjamin Wong, Reverend Anthony Chan 
sometimes shares the role in delivering sermons, especially when 
Wong is away from Hong Kong. Other pastors such as Reverend 
Siu-wai Wong, Reverend Amy Chu or some guest speakers may occa-
sionally give sermons as well, but it is infrequent. In other 
words, the messages of Wong remain the essential themes of the 
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sermon in the church. This arrangement of sermon greatly guaran-
tees the homogeneity, and unity of religious worldview presented 
in the Sunday service. 
One of the intriguing questions is how could Wong, who 
emerged almost as the paramount and exclusive preacher and who 
basically monopolizes the pulpit in the Sunday service, sustains 
the interest of audience in the sermons, and motivates them to 
participate different kind of church programmes and activities, 
particularly in evangelism. From my observation, there are two 
levels of explanation to this question. 
First, Wong presents himself in the period of sermon almost 
as an actor. He uses different facial expressions and body 
gestures to act out the stories and examples he gives in the 
sermon, He is particularly effective in using his voice for 
emphasis of ideas, and his mocking tone and use of irony is 
highly appreciated by the congregation who laugh at his narration 
of the stories and examples, Interruptions and responses to the 
message of Wong by audience in the period of sermon are not 
uncommon, and these interruptions are welcomed or, to certain 
extentf encouraged by Wong with regard to his friendly reception 
to them. This kind of interaction between preacher and congrega-
tion is inconceivable in conventional Christian churches in Hong 
Kong. In this way, the sermons usually bring the emotions of 
congregation to the climax. 
Second, I consider that Reverend Benjamin Wong possesses 
certain extraordinary quality of charisma which deeply attracts 





fested in the period of sermon.^ More than just an actor, Wong 
also presents himself as a spiritual master with religious au-
thority, He asserts the biblical truth, calls for repentance, 
motivates members of the- church to give up oneself and to follow 
the value and life style advocated by the church. When Wong 
declares certain teachings strongly and firmly, one could feel 
the intense silence in the congregation, especially when there 
has been laughter one or two minutes before evoked by Wong. The 
charismatic authority of Wong is best indicated at the end of 
sermon when he calls for repentance or response of the congrega-
tion. There are usually a certain amount of church members who 
respond to the calling and walk up to the pulpit to receive the 
prayer or blessing of Wong. As such, Wong emerges as a divine 
transmitter or divine healer in the Sunday service. 
Apart from the extraordinary quality of Wong, it is inter-
esting to know how does the sermons delivered by Wong elaborate 
and call for acceptance of the religious worldview of the church? 
What are the strategies of discourse in persuading the congrega-
tion to adhere to the vision of the church? At the following 
paragraph I will examine a sermon recorded in the Shepherd Commu-
nity Grace Church, through which I will analyze the strategies 
and techniques involved in formulating persuasive arguments. The 
topic of the sermon is "Fighting the Spiritual Warfare", which 
was given by Reverend Benjamin Wong on October 9, 1994. 
Today we talk about the ruler of the heavenly realms, 
What is this heavenly realm? This is the second heaven. We 
have no need to be afraid of, We will win this battle. 
However, many Christians today fail in the battle because of 
their ignorance. Today we fail, not because we have no 
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power. Jesus has already won. It is because of our igno-
rance, Sometimes we are slapped in the face by someone. We 
asked, "Who slaps my face?" "Who did that?" Buddy! How stupid 
we are! Satan attacks us every night, but we do not know. It 
is because we are fighting the spiritual warfare. 
There are five great battlegrounds^.. The first one is 
the battle of the mind. We fight in our mind, the battle of 
thought, Satan wants to conquer our mind, that is the main 
area of his attack. Why? We are what we think, and we are 
the product of our thinking. So Satan puts many ideas in our 
mind- There are brothers and sisters in the church accused 
by Satan, He said, "You, bad guy, garbage. You have commit-
ted lot of sins against God, how can you serve the Lord?" 
"Chan Wing-ching, how can you serve the Lord? You have lot 
of erotic thoughts in your mind." (points to Chan Wing-ching, 
audience is laughing) "You deceive people, Although your 
wife sit next to you, so and s o . . ( S o m e o n e responds, "Mama 
sits next to him.") Ha ha, Mama sits next to him. Chan 
Wing-ching then tells himself, "Yes, how can I serve the 
Lord?" One day Satan tells Amy, " Hey, Amy, t saw Wing-ching 
looking at girls. I think there is something wrong in his 
heart." Amy replied, "Really! I have the same feeling!" 
Then Amy tells Grace, "Grace, there is something wrong with 
Wing-ching..." That is the deception from Satan. We always 
believe in other people's words, rumors, then we jump to 
conclusion. Today many Christians are deceived by Satan. 
Satan gives you a lot of wrong ideas, false thinking, nega-
tive thinking, Why? What is the name of Satan? (Replied from 
the congregation, "The father of lies," ) The Father of lies. 
He tells lot of lies, and the lies are half-true. So we need 
the word of God, that is, the truth. Amen, I believe in 
nothing, but the truth. "We have more new staffs, what can 
we count on?" "Oh, yes," "You are the senior pastor, you have 
the responsibility." "Oh, yes." "You should start to plan 
fund-raising." "Where should we ask for donations?" "There 
are lot of funds we can apply in the government or Jockey 
Club." What does the Bible say? Who supplies our needs? It 
is Jehovah, I believe in nothing, but the truth. Hallelu-
jah! So the Bible says, to put the truth in our heart, so 
that the truth live in our heart, and the false-truth of 
Satan cannot disturb us. Hallelujah! Buddy! I tell you. 
Your mind is a battleground. Watching television programme? 
It is a battle! Television is speaking something to you. 
Warfare! It is a battleground. What should you do in the 
battleground? To fight! Fight! Do not relax yourself in your 
mi nd. 
The second battleground is the heart. What is the 
battleground of heart? It is self-centreness and pride. 
Once upon a time, there was a highest angel, the most beauti-
ful and honorable one. This highest angel turned to be 
Satan. He sinned against God and fell from heaven, and 
became Satan. Why did he fell? The Bible recorded it. In 
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Satan fell because of these two words. There are many Chris-
tians around us fell because of these words, What are these 
words? 'Twill!" Five times! "I will ascend to heaven." 
Have you heard of this song? (Reverend Wong sings the sen-
tence) "Ah, ah, I will ascend to heaven." (laughter) The 
second "I will" is, "I will raise my throne above the stars 
of God." The third,^fourth and fifth... I have no time to 
elaborate on this. Satan fell because of this "I will! I 
will! I will!" Today there are many Christians say the same 
things, "I will! I will!" This is so-called mentality of 
independence, Not to follow Christ, but ourselves. What 
does the Bible say, "Those who want to follow me must give up 
himself." Why does God want us to give up ourselves? It is 
because when we give up ourselves, then we can enjoy the 
blessing of God. It is because only God knows the best way. 
Amen. He is God. He creates you, Amen, He wants to bless 
us, so he wants us to give up ourselves. Many Christians 
today are so stupid, do not obey God. It could be you. 
Today, we have to fell God, we like to learn how to obey you, 
and to give up ourselves. It is a warfare. Fight! Do not 
relax! Fight! 
The third battleground is flesh. What is flesh? It is 
lust. How to spell lust? It is G £ T! Lust is get! get! 
get.,,! That is lust. Don't you know, money is not a bad 
thing. If you have no money, you can do nothing. If you 
think money is no good, you can resolve by giving it to me, 
(laughter) However, when you chase after money, the Bible 
says it is the root of all evils. You want to own something 
do not belong to you. Sex is not a bad thing. It is a gift 
from God,,,When you get married, sex is good. But when you 
want to get something that does not belong to you, that is 
sin. Amen. Something do not belong to you, but you want to 
have it, get it, that is lust, It is a warfare. Buddy. A 
warfare. The world knows this, so it attracts you. (tone is 
mocking) "Come on...oh,.,come on*.,oh,,." TV attracts you. 
Have a holiday. Here. There. No money? It does not matter,. 
Use your credit card, (laughter) Use it in advance. This is 
Chase Manhattan visa card, If you use it, I shall give you a 
gift, (laughter) Use it in advance! Buddy! Credit card is 
something not bad. It is a good system. But you are using 
the money does not belong to you. That is a step forward to 
lust. Don't you understand! You are not able to spend such 
amount of money. Amen. The world is attracting you. Like 
Karaok. (Reverend Wong sings the sentence) "Come on,.,come 
on..." (laughter) With a beautiful girl! What is the rela-. 
ti on between Karaok and beautiful girl? Brothers and sis-
ters, it is a warfare! It is a warfare! If you do not 
fight, you are destined to loose! Why do many Christians 
lose the battle today? It is because they do not know they 
are fighting the warfare in the second heaven, the spiritual 
warfare. Someone may say, "This is something belongs to the 
world of nature," No! It is not the world of nature. It is 




The fourth battleground is the relationship, that is, 
the unity. Jesus comes to build unity and to destroy all the 
wall of hatred. Satan comes to build wall, to turn small 
things into big things, and to explode the big things. God 
turns big things into small things, and small things into 
nothing. Just think of. your past events. Many quarrels 
start from small thirvgs, Not because he kills your mother, 
so you hate him. It is very rare. "Oh, he criticizes me in 
such way. He does such thing to me. I don't talk to him 
anymore." This is the plot of Satan. It is a warfare. 
Fight! Don't relax. Fight! 
The fifth warfare is the soul of people. The salvation 
of people is warfare.., I remember some years ago I went with 
Ken Kwan to visit his uncle... At that time he was very sick 
in hospital. We prayed for his illness. But before that, we 
preached the gospel to him, and asked him would he like to 
believe in Jesus. He responded, "May be later." He thought 
he could recover and left the hospital. Then I said, "May I 
pray for your illness?" He said, "Yes, Yes." Then we prayed 
for him. I did not pray for his illness, I prayed that God 
opened his eyes, binding the work of Satan, destroying the 
work of Satan- Opened his eyes. Finally I did pray for his 
illness. Then I asked him again, "Do you like to believe in 
Jesus?" He replied, "Yes, Yes," Later, he passed away. 
Look! It is fortunate enough we did fight. Amen, It is a 
warfare. Why do I ask you to pray for the soul of people? 
Because it is a warfare. Do you think we ask you to pray and 
to ask ypu to preach the gospel is to push you to do some-
thing for us? No! It is not playing games. It is fighting 
the spiritual warfare. Everyday you pray, you are fighting, 
fighting the warfare* 
Five battlegrounds. Conclusion. You and I see it now, 
we have to fight, Do you see it now? Are you .loosing the 
battle to Satan? Because of your ignorance? Let us once 
again pray to God, "I don't want to be ignorant anymore." 
Amen . 
The purpose of the sermon is to persuade the congregation 
that there is a spiritual world which is controlled by the evil 
force, that is, the Satan. According to Reverend Benjamin Wong, 
many Christians do not see this spiritual world because they are 
deceived by Satan. Christians are called to fight the spiritual 
warfare in opposing to the power of Satan, There are five battle-
grounds of spiritual warfare in which Christians must be alert, 
namely, our mind, heart, flesh, relationship and the soul of 
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people. In elaborating each of the battleground, Wong uses many 
examples and biblical texts to substantiate the arguments. The 
structure and content of the-sermon can be schematized as follows; 
Introduction: Fighting the spiritual warfare. 
Argument: Many Christians are ignorant, not knowing the spiritual 
warfare. 
Claim I: Human mind is the first battleground of spiritual 
warfare. 
Argument: We are always accused or deceived by Satan. 
Examples: Chan Wing-ching, Amy, Grace, senior pastor 
and fund-raising, television programme 
Claim II: Heart is the second battleground of spiritual warfare. 
Arguments: 1. Self-centred and pride are the objects of battle. 
Example; Highest angel turns into Satan, 
2. A Christian should give up oneself to God. 
3. Those Christians who do not obey God are stupid. 
Claim III: Flesh is the third battleground of spiritual warfare. 
Arguments; 1, Lust is the cause of sin. 
Examples: Money, sex, holiday, television 
programme, visa card, Karaok 
2. Many Christians do not know there is a spiritual 
warfare. 
3. They are destined to loose the war. 
Claim IV: Relationship or unity is the fourth battleground of 
spiritual warfare. 
Arguments: 1, Jesus comes to build unity and to destroy walls of 
hatred. 
2. Satan comes to build walls. 
Claim V: The soul of people is the fifth battleground of 
spiritual warfare. 
Arguments: 1- Salvation is a warfare, 
Example: The uncle of Ken Kwan 
2. The church asks Christians to pray and to preach 
the gospel is in fact asking them to fight the 
spiritual warfare. 
Conclusion: We see it now, so we have to fight the spiritual 
warfare. 
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As shown in the above analysis, several features of the 
sermon could be noted with regard to the question of consensus 
mobilization. First, Wong -uses various motivational phrases to 
excite the emotion of the congregation, urges the congregation to 
seek for solution, and the solution is often provided at the end 
of the sermon. For example: 
Many Christians today fail in the battle because of their 
i gnorance. 
Sometimes we are slapped in the face by someone. We asked, 
"Who slapped my face?" "Who did that?" Buddy! How stupid 
we are! 
Many Christians today are so stupid, do not obey God. It 
could be you. 
If you do not fight, you are destined to loose! 
Are you loosing the battle to Satan? Because of your 
i gnorance? 
Solution: Let us once again pray to God, "I don't want 
to be ignorant anymore." 
The second outstanding feature is that Wong cites numerous 
examples or stories concerning familiar figures in the church in 
support of the claims in the sermon* Examples are Chan Wi ng-
ching, Amy Chu, Grace, Ken Kwan and even Benjamin Wong himself. 
It is obvious that Wong does it deliberately to provoke the atten-
tion and interests of congregation. It seems that this strategy 
is quite successful in leading the congregation to accept the 
claims in a joyful atmosphere. However, if one takes a closer 
look at the relation between the claims and the examples, one 
could easily find that there may not be necessary or logical 
relation between them. To put it succinctly, Wong is not arguing 
the validity of the claims in the sermon, but simply using stories 
of familiar figures in stating the claims. 
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Finally, Wong tries to reinterpret the everyday life experi-
ence of church congregation in a new frame. In the sermon, expe-
rience such as sex fantasies or gossiping are viewed as deception 
of Satan; aggressive behaviours are viewed as self-centreness, 
pride and disobedience against God; cash-in-advance and premari-
tal /extramaritai sex are viewed as lust, entertainments like 
Karaok is viewed as worldly attraction to flesh; poor interperson-
al relationship is viewed as the plot of Satan to build wall among 
people; evangelism is viewed as a spiritual warfare to win the 
soul of people. Accordingly, the social world is under the 
influence and threat of Satan, and Christians are called to fight 
the spiritual warfare in the sphere of everyday life, As such, 
the social life of church congregation are attributed new meanings 
in accordance with the frame of religious universe of Shepherd 
Community Grace Church, Furthermore, those who challenges this 
frame is cast in the role of skeptic in the sermon (for example; 
someone may say, "this is something which belongs to the world of 
nature," No!, It is not the world of nature, There is a spiritu-
al world), In this respect, the sermon of Wong is actually doing 
what Snow and his colleagues described "transformations of global 
interpretive frames". As mentioned in chapter one, "transforma-
tion of global interpretive frames" could be understood as a 
change in one's "sense of ultimate grounding" that is rooted in 
the "displacement of one universe of discourse by another and its 
attendant rules and grammar for putting things together" (Snow et 
al . , 1986:475). This displacement of universe of discourse is 
best illustrated in Wong's conclusion in the sermon, "You and I 
see it now, we have to fight." 
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The period of "time of serving" 
The period of "time of serving" is a session which individu-
als respond to the calling of pastors or preachers. Individuals 
are invited under several circumstances: new attendants are called 
to repent and accept Jesus Christ as their Saviour, or church 
attendants walk up in response to the message of the Sunday serv-
ice, or "word of knowledge", or prophecy. The pastor or preacher 
will pray and bless each individual respondents. Separate small 
prayer groups will be formed for each of the respondents at that 
particular moment. Tears, laments and hugging are not uncommon. 
"Time of serving" usually ends with a feeling of strong communal 
relations among members of prayer groups. 
In the first circumstance, that is, new attendants are called 
by the preacher to repent and accept Jesus Christ as their Sa-
viour, I observe that several factors are working in the process 
of repentance. New attendants seldom go to the church alone. 
They are either invited by relatives or friends, or they have been 
involved in the communal life of cell groups for a certain period. 
In either case, new attendants are usually exposed to some kind of 
persuasion by church members before they go to Sunday service. As 
shown by testimonies in the period of witnessing, many Christians 
expressed that they decided to convert to Christian faith because 
they saw their relatives or best friends underwent tremendous 
changes when they became Christians. Obviously, the determining 
factor of conversion of new attendants depends not only on the 
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sermon or calling in the Sunday service, but also on the role 
models playing by their relatives or friends or motivational 
forces by the kinship or friendship networks. 
I notice that the period of "time of serving" is a ritual 
process through which the church transfers the Christian status to 
new attendants. For those who have shown interest in Christiani-
ty, or have an inclination to join the church, the period of "time 
of serving" is an existing channel whereby new attendants could be 
motivated to take up the Christian identity formally and publicly 
in the Sunday services» For those who are undecided whether or 
not to become Christians, they will be prompted or urged to do so 
at that very moment by their relatives, friends or cell group 
members who sit around them. It seems to me that prompting or 
urging by relatives or friends are important in the process of 
converting new attendants. This is indicated by the practice that 
new attendants will be accompanied by relatives or friends to walk 
up to the altar. And this practice is uncommon in the convention-
al Christian churches, When new attendants show up at the altar, 
the pastors will affirm their action of conversion by blessing 
them or leading a simple liturgy of confession. As such, the 
status of new attendants change symbolically from "outsiders" to 
"insiders" of the church, and this new status is openly recognized 
by the congregation. 
In the second circumstance, that is, church attendants walk 
up to the altar in response to the message of the sermon, I find 
that the period of "time of serving" functions in consolidating 
the Christian identity of church attendants. For example, when 
the topic of sermon is about sex, and the preacher will usually 
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ask, "If there are brothers and sisters who are trapped in sex 
problems. Come out,, I pray for you to overcome this problem," 
For those who seriously response to the calling of the preacher 
and show themselves bravely in public during the Sunday service, 
it means that they are prepared to denounce themselves openly in 
action and accept once again the values and norms of the teachings 
in the sermons. Furthermore, those who show themselves at the 
altar will be accompanied by fellows of their cell group, and 
received by workers or pastors of the church, In this way, public 
confession implies building moral obligation among church members 
and between church members and pastors. We may say that religious 
conversion is an ongoing process which church attendants confirm 
and reconfirm their Christian identity, and the nature of public 
confession is basically social rather than individual, In this 
regard, the period of "time of serving" in fact functions in 
consolidating the identity of church attendants and in sustaining 
their commitment to the church. 
In the third circumstances that is, the pastor speaks "word 
of knowledge" which is usually concerned with illness or an emo-
tional problem of unidentified persons, and calls for responses of 
these particular persons, the situation is more intriguing. In 
every Sunday service, the pastor usually names illnesses of var-
ious kind, ranging from liver disease, heart disease to back pain. 
In some occasions, several diseases are named in one Sunday serv-
ice, In this way, the pastor appears as a divine healer who 
possesses supernatural power, and the Sunday service turns into a 
place performing miracles and divine healing. There are usually a 
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certain amount of people who respond to the calling, but it is not 
sure whether these people are responding to the message of the 
sermon or seeking faith healing. However, there are occasions 
when individuals give testimonies about recovering from diseases 
by faith healing in the period of witnessing, and the testimonies 
often trigger thanksgiving and clapping hands in the Sunday serv-
ice. But it seems that the congregation has never asked for the 
success rate of faith healing, nor the church stages faith healing 
in high profile in the Sunday service. 
Although church attendants seldom query the fulfillment of 
"word of knowledge" or the success rate of faith healing. Benja-
min Wong or church workers of Shepherd Community sometimes recount 
stories in public or private occasions concerning delayed re-
sponses from unidentified persons after the period of "time of 
serving". The stories are usually told as follows: Inspired by 
the Holy Spirit, Reverend Benjamin Wong proclaims a "word of 
knowledge" and refers to somebody having diseases or emotional 
disturbances. Although an invitation for healing has been made, 
there is no response from the congregation in the Sunday service, 
However, after a few days or sos Reverend Benjamin Wong or cell 
group leader receives phone call that some people consider that 
they are the one indicated in the "word of knowledge", and they 
are too afraid to admit and to make themselves known in the Sunday 
service. Stories of this kind are often heard in regular church 
acti vi ti es, 
Several remarks could be made with regard to this features of 
"word of knowledge" and faith healing in the period of "time of 
serving". From the outset, supernatural elements have been one of 
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the defining characteristics of Shepherd Community Church, The 
church emphasizes the power of the Holy Spirit and spiritual gifts 
which all believers can share. Pastors in the church demonstrates 
their supernatural power in different areas, including glossola-
lia, word of wisdom, faith healing, prophecy * and even exorcism. 
Furthermore, pastors teach believers how to acquire and exercise 
supernatural power in the training class organized by the church. 
Although acquisition of supernatural power has not been recognized 
as a necessary condition in becoming Christian, obviously those 
who could exercise such power have no doubt added credence to 
their faith, I find that the "Word of knowledge" and faith heal-
ing in the period of "time of serving" create an atmosphere wherey 
the Shepherd Community Grace Church has the power and protection 
of the supernatural, and such power and protection extends to all 
believers of the church. More importantly, it functions to vali-
date the teaching of doctrine and to strengthen the credibility of 
the church. 
However, for the church to proclaim that she has the power 
and protection of the supernatural is a risky business. Both 
unfulfilled "word of knowledge" or unsuccessful healing of faith 
could threaten the authority and legitimacy of church pastors and 
the credibility of the church. Has the church arranged preventive 
measures to minimize the risk? I do not know. Nevertheless, I 
have some speculations in connection with this question. 
First, if the pastors have the channel to obtain information 
concerning the physical or emotional condition of church attend-
ants, then the risk of unfulfilled "word of knowledge" could be 
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greatly reduced. Does such a channel exist in the church? The 
answer is affirmative, In the cell group gathering, there is a 
session which all group members could share their personal lives, 
including physical or emotional problems, and could ask their 
fellow members to pray for them. After the cell group gatherings, 
cell leaders have the duty to evaluate the condition and progress 
of the group, and to fi 11 in a form which fully records the de-
tails of the gatherings, I was told by Florence Tse that the 
items of prayer in the form which group members asked their fellow 
members to pray for them was one of the important sources from 
which church pastors knew the recent situation of each group 
member, so that they could follow up in helping each of them, if 
necessary. Seemingly, this is an existing channel which church 
pastors could get the information in relation to "word of knowl-
edge". Furthermore, church pastors could also obtain the informa-
tion from supervisors of cell group through the communication 
network of the church. 
Second, even though church pastors obtain information con-
cerning physical or emotional problems of individual church at-
tendants, they may also face the risk that the person in question 
is absent on that particular Sunday service, or the person consid-
ers that such personal problem should remain private, or the 
person is too afraid to show up in public. No matter what the 
case is, it could be regarded that the "word of knowledge" is 
unfulfilled. If the situation recurs continuously, it may create 
gossips, and finally lead to erosion of authority and legitimacy 
of church pastors and credibility of the church. In this respect, 
the stories of delayed responses from unidentified persons after 
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the period of "time of serving" is particularly significant. On 
the one hand, such stories explain away the failure of unfulfilled 
"word of knowledge" ~ the failure is not a failure of the pastors 
or the church, it is those persons who are not brave enough to 
admit their problems, and there may be more people who still 
remains in silence; on the other hand, it protects the authority 
and legitimacy of church pastors, and maintains the credibility of 
the church. 
Third, how many church attendants actually recovered from 
illness because of faith healing remain an unanswered question. 
The congregation of the church has never demanded statistical 
figures concerning success rate of faith healing. The church has 
not placed faith healing at the central position of teaching in 
the sermon. Nevertheless, church attendants constantly respond to 
"word of knowledge" at the "time of serving" in every Sunday 
service, cell group members of the respondents form prayer groups 
at that very moment efficiently and pray compassionately, pastors 
and church workers also pray enthusiastically for each respond-
ents. It seems to me that the strong social bonds as well as 
moral obligation expressed by the prayer are far more important 
than the result of faith healing. In other words, the latent 
function of faith healing in the period of "time of serving" could 




.2. Cell Group Gathering 
Cell group gathering is the main channel by which most of the 
church attendants know Shepherd Community before they go to Sunday 
service. They are invited to the cell group by their friends, 
col 1 eagues", neighbours, or relatives. Out of curiosity, or be-
cause of ceaseless urging by church members, they visit a cell 
group for the first time. Many of them expressed in the inter-
views that it was the friendly and caring atmosphere manifested by 
group members which attracted them to stay in the cell group. In 
the Handbook of Cel1 Group Gatheri ng (1992) published by the 
church, there are guidelines reminding cell group leaders how to 
manage group atmosphere. Some of the instructions are listed as 
follows: 
3. Cell group leaders and leader-interns should arrive the 
place of gathering as early as possible, so that they 
could welcome each of the group members, to talk about 
family life, to know their situation and to pray for 
them. Do not just sit there and mind your own business, 
and neglect your group members. Remember: cell group is 
relations, and not simply a gathering! If you could 
nurture a warm and friendly atmosphere, the gathering has 
already gained certain success. 
4. If there are new friends, some people must approach and 
talk to them. Do not let them sit at the corner. Cell 
group leader should lead group members to talk with new 
friends and to know each other. 
8. All new converts or new friends in the group must be 
followed up by somebody. To care sincerely is the 
foremost condition to retain new friends. After the 
gathering, cell group leader should arrange who should 
follow up new friends. If the person who is 
inexperienced, cell group leader have to give guidance! 
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According to the teaching of the church, recruiting new 
members is one of the important mission of cell group. If a 
cell group does not expand after six to nine months, the cell 
group will be considered as. "1 nward-ori ented" and unhealthy. 
As such, the group will be forced to break up by the church, 
and all members have to divide and attach to other cell 
groups. According to the Handbook of Cel1 Group Leader 
(1992:9) published by Shepherd Community Church, there are 
four basic functions of a cell group, which are quoted as 
follows: 
(1) Evangeli sm 
"To preach the gospel and to help new believers to join 
the body of Christ; the cell group has to expand from 6 - 8 
people to 12 - 15 people within six months, so that the group 
can be divided into two.'1 
(2) Building each other 
"To provide an environment which can help spiritual 
growth, to let cell group members open their lives and to 
serve each other; to build strong Christian relationships 
with mutual care, The group life has to extend beyond the 
weekly gatherings, and to make the reciprocal relationships, 
as a part of the everyday life," 
(3) Equipping disciples (to achieve effective ministry) 
"To provide the cell group members a meaningful opportu-
nity of serving; to equip the members in serving ministry, to 
provide a place which can discover and encourage the exercise 
of spiritual gifts." 
(4) Expanding the leadership team 
"To select, to train and to activate new leaders, to 
motivate potential members to start serving in ministry." 
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Apart from such functions, the handbook also suggests 
that a normal cell group has her own life cycle in the proc-
ess of development. There are a total of five stages in the 
cycle.1 The description of each of the stage is also quoted 
as fol1ows: 
(1) The first stage; the period of knowing each other 
"According to the handbook, our perception toward others 
is largely influenced by our past relationship and experi-
ence, therefore it is often inaccurate. The period of know-
ing each other can help us to get along with other genuinely, 
and to understand their true self. In this period, cell 
group members are also evaluating whether they feel that they 
belong to the group." 
(2) The second stage; the period of conflicts 
"In this stage, group members know and get along with 
each other more deeply, and also turns to handle the 
difference among each other. In-depth interaction will 
produce conflicts. Group members will have feelings of 
tensions and distresses, but these feelings reflect that 
the group has developed a certain degree of trust, and 
group members start to care for the interests of cell 
group (People will not have tension and distress if they do 
not care)i" 
(3) The third stage; the period of cooperation 
"At this time Gel 1 group is entering into a very mean-
ingful stage, group members can nurture, build, and help each 
other to grow. The "commitments" and "upholding" of group 
members in the first and second stages have started to bear 
fruits. At this stage, group members learn to care, trust 
and open to each others, This is not just a stage when 
members can enrich themselves, but also a dangerous stage 
when the cell group becomes inwardly-oriented, inert and 
resistant to absorb new members because of meaning and good 
relationship, If the cell group develops like this, then she 
will just become a self-concerned, inwardly-oriented and 
self-centred ugly creature." 
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(4) The fourth stage: the period of outreaching 
"This stage is the spontaneous development of the 
previous stage. Group members have the initiative and are 
willing to care about other people. This is the time which 
cell group should grow outwardly to care others, and also the 
time when cell group should involve in evangelizing." 
(5) The fifth stage: the period of multiplying 
"This stage is always neglected because we often over-
look its significance. At this stage, group members have to 
prepare well to get involve enthusiastically into new groups. 
In new groups, they become their key members, and the success 
of the change depends very much on them. If this stage is 
not wel1-prepared, some of the members will drift away during 
group dividing." 
Sociologically speaking, both the functions and life cycles 
of cell group mentioned in the handbook can be viewed as religious 
construction by the church. In other words, a cell group can be 
organized with any objectives, or carried out any functions. A 
cell group does not necessarily has such life cycle as specified 
by the church, nor the five stages. Obviously, it is the church 
who defines the meanings of cell group gathering. With this reli-
gious imperative, cell group members are motivated by the church 
to achieve her mission goal. 
In addition to the functions and life cycle, the Handbook of 
Cel 1 Group Gatheri ng provides instructions for each cell group 
gathering as long as twenty seven weeks. Obviously, cell group 
gathering is carefully planned. Examples given below are some of 




"Having a successful, worship, the leader himself/herself 
must be a devotee. You have to prepare your heart so that your 
relationship with God is in perfect harmony, preparing your 
heart is more important than preparing a song. Before the 
gatherings, you should try to "pray in tongues" at least fif-
teen minutes, so that your spirit is in a sensitive situation, 
and let the Holy Spirit tells you how to worship and lead the 
gatheri ngs. 
The person who leads the worship is not just a devotee, 
but also a leader. You must be active and leads everything. 
Do not just use words to lead, but also use tone and body 
language (hand motion, facial expression, gesture...) to lead 
the atmosphere. You must create the atmosphere of worship 
deli berately. 
Wishing your group has a vivid and lively worship!" 
Shari ng of Vi si on 
"One of the important goals in establishing cell groups 
is evangelism, to bring salvation to the people outside cell 
groups. In the past, everyone pays much effort to invite 
friends to our gatherings. That is quite good, I appreciate 
all of your efforts. Therefore, our church grows tremendous-
ly, thank the Lord! God appreciate our continuous endeavor 
in preaching the gospel! 
Remember, the centre of the church is people, and not 
church premises, We are members of the church. We represent 
Christ and his church in everyday life. No matter where we 
are: home, office, school, community, we reach people with 
his brightness, 
Please remember, when we reach people, they also reach 
our church, Let us work actively to bring people to enter 
the kingdom of God! Last week we announced that we should 
have "new friend gatherings" in the next week. This is the 
third time our group opens our gatherings for new friends on 
purpose. As I told you last week, this week we should dis-
cuss who should be invited and what programmes should be 
arranged in the "new friend gatherings". Now let us discuss 
the contents of gatherings for next week. 
Having dinner together is a good idea* Should our 
gatherings start earlier next week? Who should be responsi-
ble for preparing food? Is it possible that everybody bring 
along one dish of food? Who should be invited? (To make sure 
everything is arranged. To encourage everybody gets 
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involved ... such as preparing food, arranging dinner and 
setting up everything earlier, or to be responsible for part 
of the programmes; most important of all, is to bring new 
friends to join the gathering). 
Next week, old members should not just talk to each 
other, and let new friends sit alone, welcome them by shaking 
hands with them, your smiles will, shorten the distance be-
tween people. Talk to them actively, let them feel the 
warmth among us," 
Week 27 
Bui 1di ng up one another 
Theme: Thanksgiving testimony, appreciating one another 
"To appreciate, bless one another^ enjoy this last gathering 
of cell group. Let group members share what God has achieved in 
our life in and through cell groups in the past six months! In 
the past, is there any differences in your lives? In what aspects 
you feel you have become mature? To recount the grace of God 
concretely. Group members should share their mutual appreciation, 
, and should assure one another, let each of your group members have 
the chance to share themselves, and let other group members recog-
nized their merits and improvement publicly." 
Prayer 
"Stand up and pray hand in hand. To give thanksgiving to 
God for the relationships of cell groups, personal growth and 
merits. To pray and give thanks to God, God will bless the success 
of two groups in future. To encourage group members to pray in 
two or three lines of sentence, and could pray more than once. 
You must lead the simple prayers (two or three lines) as examples 
for group members. After the prayers, you should ask group mem-
bers bless the others, and should encourage them to shake hands 
while blessing, or to hug one another. 
At this time, the cell leader should be aware, try his/her 
best to push the gathering to the climax. And to end the whole 
gathering during the climax, so that group members leave the 
gathering under an exciting and fervent emotion. In this way 
group members will have the desire to continue the gatherings, and 
will be willing to participate in newly divided groups." 
The excerpts elaborated above could be further illuminated 
at different levels of understanding. First, the instruction 
shows that the church endeavours to construct and sustain rela-
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tionships among group members through various intended interper-
sonal interactions in the cell group gatherings, and such relation 
constructions may not be easy to achieve in the Sunday services. 
Cell group leaders encourage group members to express oneself in 
the gatherings, and lead members to appreciate, pray and bless one 
another. As described in the session of "Building up each other" 
in week 27: "Group members should share their mutual appreciation, 
and should assure each other, let each of your group members have 
the chance to share themselves, and let other group members recog-
nized their merits and improvement publicly." It is through this 
kind of assurance and positive interpersonal relationship cell 
groups constitute powerful friendship networks and stabilize the 
flow of human resources in the church. 
Second, the church consciously mobilizes the collective 
sentiment of group members by means of religious rituals and 
reciprocal relationship in the cell group. As shown in the ses-
sion of "Worship" in week 19, cell group leaders are asked by the 
church to lead and to create atmospheres of worship deliberately 
by whatever means, including words, tones and body languages. 
Another example is best illustrated in the session "Building each 
other" in week 27, the church advises cell leaders to create 
sentiments among group members by encouraging them to shake hands 
and to hug each other, and try their best to push the gatherings 
to the climax and end the gathering when group members are im-
mersed in exciting and fervent emotions. The church believes that 
in this way the emotion of group members will sustain till the 
next cell group gathering.. In this way, we may say that the church 
is consciously mobilizing the sentiment of cell group members by 
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means of group dynamics. 
Third, the cell group system is also an institutional device 
in achieving action mobilization. The session of "Sharing of 
vision" in week 19 displays this aspect of mobilization in full 
range, As shown in the paragraph, there are various steps by 
which the church
 w act i vates group members in the work of evangel-
ism. Cell leaders reiterate the mission of the church in the 
first place ("One of the important goal in establishing eel 1 group 
is evangelism, to bring salvation to the people outside cell 
group"), then follows the affirmation of the past effort and 
contribution of group members in the evangelizing activities 
("Therefore, our church grows tremendously. Thank the Lord! God 
appreciates our continuous endeavor in preaching the gospel!"). 
The third step is to persuade everyone in the cell group to get 
involved in the task, in this way the group could generate a sense 
of collective spirit ("Should our gatherings start earlier next 
week? Who should be responsible for preparing food? Is it possi-
ble that everybody bring along one dish of food?"). The final 
step is to recruit new members through the existing friendship 
network formed by group members ("Most important of all is to 
bring new friends to join the gatherings."). As shown from the 
above, we can see that cell group actually plays the role as a 
recruitment mechanism in mobilizing group members in absorbing 
potential converts to the religious movement. 
It is noteworthy that the church has developed a kind of 
interpersonal relationship among cell group members, which is 
called the "sponsor-sponsee relationship". A "sponsee" is a 
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person who is guided by a fellow cell group member. A "sponsor" 
is a person who is responsible for helping another cell group 
member. Every cell group member is a sponsee and at the same time 
a sponsor, As suggested- by the teaching materials, the sponsor-
sponsee could act together in several ways, such as "pray togeth-
er", "uphold each other" in cell and worship attendance, visiting 
"unsaved friends" together, "seek to win at least one person to 
Christ every six months", "praying for unbelievers" in one's fami-
lies and among one's friends. The sponsor-sponsee relationship is 
further linked up by the "prayer chain", which means that all 
members in the cell group forms a chain-like relationship. In 
case of emergency, one telephone call to one's sponsor will trig-
ger a chain of calls, notifying everyone in the group of what is 
happeni ng. 
New members in the cell group which take up the role as 
sponsee are usually encouraged to follow and complete the "spirit-
ual Journey Guide" under the supervision of sponsor or cell group 
leader. The "Spiritual Journey Guide" is a teaching material 
outlined a scheme of twenty-five steps which signifying the way of 
elevation of spiritual life of being a Christian. The journey 
starts from a new convert of Christian faith to playing the role 
as cell group leader. The twenty-five steps are listed as fol-
1 ows; 
Illustration 5. The Twenty-five Steps of Spiritual Journey 
Gui de 
1. Assured of one's salvation; The person is sure of his/her 
salvation and is able to express this to another person 
based on his/her faith in Christ and the Word of God. 
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2. Understands growth items in "Journey Map" still lacking: 
The person understands the item in the "Journey Map" and 
realizes the steps needed to build in those items, which 
are still lacking, into one's life. 
3. Christian values guide one's decision: The person under-
stands that s/he is now a citizen of a new kingdom, the 
kingdom of God, and is rebuilding his/her values accord-
ing to those of this new kingdom. 
4. Giving regularly and generously to God: The person under-
stands that s/he is a steward of the money that God has 
entrusted to his/her care and has begun to tithe and to 
give when the need arises. 
5. Consistent prayer life: The person knows how to pray and 
is demonstrating his/her dependence on God through con-
sistently talking to Him in prayer. The person is learn-
ing to response to the circumstances in life by praying. 
6. Spiritual gifts understood: The person realizes that it 
is essential to be filled with the Holy Spirit. S/he 
understands the range of spiritual gifts which God has 
given him/her to serve the Body of Christ and is begin-
ning to desire these gifts, 
7. Spiritual gifts in use: The person has experience the 
filling of the Holy Spirit and is living a Spirit-direct-
ed life. S/he is beginning to use the gifts of the 
spirit regularly, 
8. Integrity at place of work: The person is living out 
his/her Christian life at his/her place of work by being 
a diligent, responsible and honest worker, 
9. Ministry to another Christian begun: The person is begin-
ning to be aware of the needs of the Christians around 
him/her and is taking the initiative to care and pray for 
those in need. S/he is able to help in the follow-up of 
baby Christians. 
10. Grounded in the Scripture: The person is regularly 
feeding him/herself on the Word of God and is applying 
it in his/her life. S/he has a basic understanding of 
the whole Bible. 
11. Relating to others well: The person has learnt how to 
build his relationship with other and is living in 
harmony with them, especially in his/her home. 
12. Overcoming strongholds: The person has identified 
strongholds in his/her own life and has experienced the 
breaking down of these strongholds. 
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13. Worship a joyous act; The person is experiencing God and 
finding joy in private and corporate worship, 
14. Positive faith in God: The person demonstrates a 
positive perspective in his/her life and ministry that 
is based on the promises of God which cause him/her to 
rise above his circumstances. 
15. Servanthood a lifestyle: The person is sensitive to the 
needs of others and demonstrates a willingness to serve 
them even in menial tasks. S/he is not partial in 
his/her serving, 
16. Strong love for God's family: The person has a strong 
sense of belonging to God's family, namely his/her local 
church and seek to build up and preserve its unity. 
S/he is actively participating in the life of his/her 
eel 1 group. 
17i Practising the presence of God in all situations: The 
person has learnt to listen to the voice of God and 
seeks to dialogue with Him in all situations of his/her 
life, S/he is learning to obey the leading of God in 
his/her life, 
18, Have brought others to Christ: The person knows how to 
share the gospel with others and has led one person to 
believe in and receive Christ as his/her personal Sa-
viour, 
19, Have developed a lifestyle of outreach: The person has 
developed a burden for the lostness of people and has a 
conviction of the importance of reaching others for 
Christ, All this resulting in regularly testifying to 
the goodness of God and sharing his/her faith with 
others. 
20, Reaching out to the unchurched: The person has a heart 
for those who has no interest in the gospel and would 
not even consider going to church, and is learning to 
reach out to them. 
21, Involved in spiritual warfare: The person has learnt to 
confront the spiritual forces of evil and is fighting 
these influences in the lives of those s/he is equipping 
and helping, 
22, Beginning to equip "little children": The person has the 
heart to equip another cell member who is a new believer 
("little children") and is using the Journey Guide to do 
so* 
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23. Beginning to equip "young men": S/he is learning to 
equip other cell members in evangelizing his/her oikos 
(i,e*« cell group) and is helping them to continue in 
their growth as a Christian. 
24. Ready to be an intern in a specific ministry: The person 
has the heart to eventually lead a cell group and is 
able to assist the cell leader in running of the cell 
meeting and the care of the members in the cell; or s/he 
is being equipped to move into other ministries in the 
church (e.g. music, counseling, evangelism, deliverance, 
etc.). 
25. Ready to be a leader in a specific ministry: The person 
has the heart to be shepherd of his/her own flock and is 
able to be responsible for the lives of a group of 
people. S/he is ready to independently lead a cell 
group and equip his/her own cell leader intern; or s/he 
is ready to independently lead in his own specific 
ministry and equip his/her own intern. 
As noted from the above "Spiritual Journey Guide", new converts 
are encouraged to finish each step in one week. In other words, 
it will take half a year to complete the whole "journey", with an 
expectation that the converts will be responsible to lead a cell 
group independently. In this way, we may say that the "Spiritual 
Journey Guide" is a process of resocialization in which individual 
devotee is mobilized into the evangelical campaign as planned by 
the church. 
* 
3. Summary and Conclusion 
In the literature of social movement theories, the shortcom- . 
ings of both breakdown theories and mobilization theories have 
been concerned with the question of interpretation of events and 
experiences in social movement activities and campaigns. The 
breakdown theorists have focused too much attention on grievances 
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and on the aspect of social psychological manifestations. This 
theoretical tradition has neglected the fact that grievances or 
discontents are subject to differential interpretation, and the 
fact that variations in their interpretation are across individu-
als, Social movement organizations can affect the interpretation 
of grievances as well as the consensus of grievance interpreta-
tion, The resource mobilization theorists also skirt the issue of 
meaning interpretation by assuming the ubiquity and constancy of 
grievances. This oversight has led the analysis of social move-
ments in the direction of organizational and macromobi1ization 
considerations. Questions concerning the interpretation of griev-
ances and their alignment with social movement organization's goal 
and ideologies are thus ignored. 
In this chapter, I have demonstrated that the Shepherd Commu-
nity Grace Church not only operates as a social movement organiza-
tion in the generation of support for and participation in reli-
gious activity, she also frames the world in which she is acting. 
The strategic action pursued by the church, her resource acquisi-
tion efforts, and her temporal viability are all strongly influ-
enced by her interpretive work. I have shown that the Sunday 
services and the cell group gatherings are two powerful mechanisms 
in which values, beliefs and meanings are produced and maintained. 
In the Sunday services, the periods of praises, witnessing, ser-
mons and time of serving are particularly significant in shaping 
the worldview, in affirming the identities, and in sustaining the 
enthusiasm and commitment of the adherents. Similarly, the cell 
group gatherings are institutional devices that engage in attract-
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ing new members, in defining the functions and cycles of group 
lives, in constructing interpersonal relationships and in mobiliz-
ing group members to recruit new members through friendship and 
kinship networks. In this way, Shepherd Community Grace Church 
successfully mobilizes consensus among church congregation and 
members of cell groups, and sustains the religious universe con-
structed by the church. 
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Notes 
1. In a study of Pentecostal Catholics, McGuire observes that a 
"successful" witnessing is characterized by its appropriate 
brevity and timing, its phrasing (choice of both correct and 
inspiring expressions), its connection with themes of concern 
to the large group (healing, attracting new members, resolving 
recent group crises), its spectacularness (healing cancer 
versus sore throat), and its modulation and pace (a peppy, 
upbeat, often jocular mode, a fervent crescendo, and a soft, 
ethereal mode), See Meredith B. McGuire, Pentecostal Catholi cs 
(Philadelphia; Temple University, 1982), p.67. 
2. By plausibility structure, Peter Berger refers to the social 
interaction in the everyday life from which meaning and reality 
are constructed and maintained. See Peter Berger, The Sacred 
Canopy (Garden City, New York; Anchor Books, 1969), p.45. 
3. In her study of Unification Church, Eileen Barker calls the 
process by which the followers learn to recognize the 
charisma of their leader and come to accept that he should have 
an unlimited say in how they live as "charismatization", She 
regards that charismatization can also be viewed as "an ethos 
propitious to the mobilization of sentiment". See Eileen 
Barker, "Charismatization; The Social Production of an Ethos 
Propitious to the Mobilization of Sentiments." Pp.181-201 in 
Secularizati on, Rati onali sm and Sectari ani srn: Essay in 
Honour of Bryan R, Wi1 son, edited by Eileen Barker, James 
Beckford and Karel Dobbelaere. Oxford: Clarendon Press, 1993. 
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CHAPTER SEVEN 
SOCIALIZATION, CONVERSION AND IDENTITY BUILDING 
In the previous two chapters J have examined how the Shepherd 
Community Grace Church manifested as a social movement organiza-
tion exerted its influence on church members by means of institu-
tional arrangement and meaning mobilization. In this chapter, I 
try to further investigate the question why individual members 
joined the Shepherd Community Grace Church. Specifically, I 
will examine the social background and biographical contexts of 
some individual church members] how such contexts provide a 
"pushing force"which made available for the mobilization of the 
church; what subjective perceptions of individual members held 
towards the religious life of the church; how individual members 
perceived the meanings of the religious activities; how they 
responded to the mobilization efforts of the church, how church 
members reacted to each others and how the interactive process 
finally led to conversion and building of identity. 
1. Social Background and Biographical Context of 
Individual Members 
Our research shows that the biographical contexts of individ-
ual members are closely related to the participation and involve-
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ment of these members in the Shepherd Community Grace Church. 
Some members might have previous contact with Christianity or 
Christian church other than Shepherd Community, but they do not 
feel the need to join the church. Some of them have joined the 
churches of various denominations, but they felt that church 
services were boring and took them as a matter of routine busi-
ness. Some joined the church for a short period and dropped out 
silently. Elaborated below are two examples of church members who 
described their previous experiences of Christian church, and 
their new attitudes towards the church after encountering with 
Shepherd Community Grace Church. 
Au is a twenty-two-years-o.l d girl who joined Shepherd Commu-
nity Grace Church in 1991, She formerly was a clerical staff in a 
company but resigned in 1995, in order to study in the Ministry 
Training College organized by the Shepherd Community Grace Church. 
During the interview, she expressed that she was unhappy about her 
work and her family life. In work, it was hard for her to share 
grievances or pressures with her colleagues, She said: 
At the same level of work position, you may find 
somebody to talk about the problems if their positions 
are not related to your work. Those at a higher level 
in the company will look you down. They think that you 
are incapable in work. They will not listen and care 
about your problems. 
In the family, she felt the same as in the office: 
In my family, we seldom express our feelings. We did 
not know how to express feelings when we were young. 
My mother and father would only scold us, to scold us 
in order to care us. They would not ask about our problems. 
So I seldom talk about myself in the family. 
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One of her col 1eagues. who was a member of Shepherd Community Grace 
Church invited her to go to the church. She declined the invita-
tion in the beginning with the following reason; 
Going to the church is so boring, There is no fun, 
Only listen to the sermons, or sing praises. I feel 
that the church has a lot of regulations which 
restrict my freedom. 
However, Au was deeply attracted by the warmth and care of the 
people when she made her first visit in the cell group. She 
explained why she joined the church at a later time; 
Probably because there were not many people who cared about 
me. When I started working after graduation from high 
school, people in the company only pushed you to work hard. 
Nobody would share your problems. In the cell group, I can 
tell them if I am unhappy. They will help me to solve the 
problems. They care about me. In this way you will not 
carry your own burden... I do not fear anymore. I can 
express myself.ful1y. People will help you and pray for you. 
That is different. 
The story of Au mirrors the situation of many young people in the 
Shepherd Community Grace Church. Au started working after gradu-
ated from high school. But she was frustrated in work. On the one 
hand, her friendship network in high school was gradually dissolv-
ing. On the other hand, she could not establish her new friend-
ship network in the work place. In the interview, the conversa-
tion showed that she was not able to cope with the keen competi-
tion and work pressure in the office. Her family could neither 
give advice nor provide her any assistance to face the new work 
environment and new life stage. Au was lonely, powerless and 
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alienated from the wider society. The encounter with cell group 
members of the church opens a new channel for Au to seek new 
friendships, intimate relationships and effective advice in her 
problems. In other words, Au was in such a helpless situation 
that she was likely to follow any person or organization who could 
give her assurance, guidance and protection. It happens that 
Christianity appeared in the form of cell group successfully plays 
the roles as a guardian and a protector in her new life stage. 
The story of Lee is similar to Au but points to the other 
dimensions of the situation of church members. Lee is a twenty-
four-year-old girl who joined Shepherd Community Grace Church in 
1990. She was born and has grown up in country side in the New 
Territory. She moved to live with her elder brother in urban area 
in Kowloon due to the need of high school education. After gradu-
ation, she became a clerical staff in a company. The separation 
from parent's family and migration from rural to urban area have 
seemingly changed Lee's attitude toward Christianity and the 
church. She describes her change of attitude as follows; 
Many people had preached the gospel to me before I joined 
Shepherd Community Grace Church, but I was quite resisted 
to Christian faith at that time. However, probably because 
of the change of environment, I did not have friends in 
Kowloon, or had only one to two friends. 1 used to have many 
friends in the New Territory, but we seldom met each others 
after I had moved to Kowloon. Just because of this reason, I 
decided to go to a Christian church to meet new friends. 
She clearly indicates her motivation of seeking a church: 
I longed for a group of friends and a community, because I 
did not have such a group which I could belong to, I was a 
person of quiet-type, and there was not a group which I could 
join. However, I hoped that I could have such community, so 
I decided to go to the church, that is, my initial 
consideration of going to church was to meet new friends, 
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The example of Lee shows that although she initially had opportu-
nity in knowing Christianity and Christian church in the New 
Territory, she was not interested in the religion. Not until she 
lost her family ties and social networksof the New Territory when 
she moved to Kowloon, did she become an active seeker ofreligious 
community of Christianity, In other words, social migration and 
the comparatively isolated situation in urban settings have been 
two essential factors which "pushed'1 Lee to Christian religion. 
Or we could add that the life situation of Lee has been socio-
psychologi cally prepared for mobilization of any movement organi-
zation of various kinds, and Lee has chosen Christianity, 
2, The Socialization Process in the Church 
New attendants such as Au and Lee are easily attracted by the 
warm atmosphere, hospitality and kindness of cell group members in 
the religious activities organized by the church, But whether 
new attendants would stay and become church members depended 
strongly on the process of the church's socializing and converting 
new attendants into the religious universe shared by all believ-
ers, In the previous chapters, I have illustrated various insti-
tutional arrangements of the church which functioned in conveying 
meanings and in sustaining the enthusiasm and commitments of 
church members. In the following paragraphs I shall further 
examine the subjective perceptions of new attendants and church 
members with regard to various institutional arrangements. 
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In the interview, one of the questions is; "What attracts 
you to join the Shepherd Community Grace Church?" Most of the 
interviewees give similar answers. Here is one typical response: 
The most attractive element is that they are so warm 
and friendly... My feeling is that they are to a great 
extent very receptive, and I could easily become one of them. 
Church service has been identified in this research as an impor-
tant channel through which interaction among church members and 
mobilization of consensus take place, In the interview, it shows 
that church attendants in general response positively to various 
sessions of the church service. Some are more Inclined to the 
period of singing praises, others the period of sermon or "the 
time of serving". More significantly, interviewees not only have 
good response to the service, but also attribute their perceived 
religious meaning to it. Here are some of the examples: 
The period of singing praisesS 
The first month I went to the church, I cried in every Sunday 
service. I cried when we sang "God of Trinity", "I offer my 
life", "Your precious blood cleanses me"... every praise. My 
fellow students laughed at me by giving paper handkerchiefs 
to me when we were on the way to Sunday services. I asked 
them why. They responded, "You will cry." And I accept 
it. I asked myself why I could not held crying.,. I felt 
being moved (by the praises), I hoped that I could see the 
Lord. I felt like I had found the Saviour. I felt that God 
was so good. He loved me so much, 
In the worship, I always have the feeling of peace, the 
feeling of love, the feeling of power, that is, a strong 
faith... Sometimes I tremble in the period of praise. 
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The period of sermon: 
I do not feel bored in the church. Ben's preachings are 
interesting. My initial impression is that preacher is a 
person who holds the Bible and preaches seriously. But the 
attendants would feel bored, feel sleepy. But I feel that 
Ben is very funny. He speaks a lot which will make you feel 
joyful. I am easily attracted by his sermons. 
Sometimes his (Ben Wong) sermons touch my heart. The 
messages are like directly speaking to me, asking me to 
change, to grow up, Just like speaking to me face to face, 
I think it is God who speaks to me through the mouth of Ben. 
I can feel it. 
Sometimes the message of the sermon is what you think in 
your heart, just like speaking to your heart. Sometimes the 
verses of praises speak to your heart. I can feel the 
presence of love. God is there. I can feel it. The feeling 
is so strong... On one Sunday service, Ben spoke a message 
which is about "to live to the utmost." My struggle in the 
previous church is that I cannot live to the utmost. That is 
what I desire for. 
The time of serving: 
In the period of healing, the preacher touched me and prayed 
for me... I felt like crying, and fell on the ground and 
cried... and many sister surrounded me and prayed for me. 
I still remember a sister spoke a prophecy to me, "You are a 
ship, and will carry many people, God will use this ship, 
and the ship will be a blessed place, You are the ship. You 
will carry the life of many people." ... I was so happy, God 
did not only save me to enjoy the richness of life, but also 
used me to help others to enjoy their life, 
I enjoyed the praises and worship, a lot of healing processes 
occurred in every service. I felt God touched me. I felt 
comfortable inside me. Sometimes I cried, I felt that there 
was healing in every tear. 
In addition to the church services, the religious lives of 
cell groups are the other important spheres where new attendants 
and church members could have intense interaction as well as 
intimate relationships which further led to new social ties and 
social networks. Most of the interviewees found their religious 
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lives in cell groups satisfying. Some qualified the cell group as 
the place church members could communicate and care each others, 
whereas the church services were more for collective worship of 
the entire church members and was more concerned with the direc-
tion along which the church she was moving. Some hold that they 
preferred to go to the cell groups if they had to choose between 
church services and cell group gathering. Elaborated below are 
some of the examples: 
(In the cell group) I found the group leader very kind, very 
receptive. She could lead me to talk about my life. And I 
liked to talk as well at that time. I felt that there were 
many things accumulated inside me and no one seemed to care 
and listen to me. She asked me about my story 
continuously,.* After the first meeting in the cell group, 
she called me out the other day, so we know each other very 
soon» 
The first time i went to cell group I felt the intimacy and 
being accepted by the group members... The group leader led 
me speak and express myself... And I liked to talk openly 
about myself at that time. After that, the group leader 
invited me several times to meet again personally,.. I think 
that the feeling of safety is most i m p o r t a n t I did not 
have this feeling in my previous church, I was so scared, 
I always sat at the corner of the church. If there were any 
work in need of labour, I would be the first person to raise 
my hand, in this way I had no need to talk to other people. 
The atmosphere of cell group is so caring. For example, 
if you join the cell group, all the group members will not 
treat you as outsider. When you sit down, everybody will 
take you as one of them. Even though we meet each other for 
three or four times, it seems like we know each other for a 
long time. Especially those who are active-type... Cell 
group members are willing to talk to you. If you have 
questions, they listen carefully and try to help you in 
action. They will call to express their concern about you. 
Because of this feeling of concern, I like to further 
open myself and talk about all the things inside me, I 
had the sense of safety at that time. So I was willing to 
get along with these people very soon at that time. 
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Sometimes I was emotionally depressed and felt bad, 
especially when ,1 was sick. If I had such feelings it took 
me one or two days to recover, Whenever I felt bad, the 
people (church members) .would come and talk to me,. They 
would care about me^ So I would get well soon and would try 
to overcome such emotions, In addition, I do not like to be 
somebody always indulging in emotions, I want to get well 
soon, 
I feel that they (cell group members) could accept my 
weaknesses, The people outside cell group will only 
criticize me if I loose temper, They will not care about me, 
or help me to correct myself. The people in the cell group 
are different, They wi11 explain to you that is not good, 
it will harm your interpersonal relations. They will help me 
to grow up, I feel that they are genuinely concerned about 
me, not those only make friend with you superficially. They 
care about you deep inside. 
From the above descriptions of interviewees, we may say that 
the church service and cell group gathering are performing the 
functions which the primary groups such as family were used to 
play, but have been lost in Hong Kong due to various reasons. In 
this regards, the church and cell group could be called an "ideo-
logical primary group", to use the terminology of some sociolo-
gists (Robbins et al . , 1978). In the church and cell groups, 
those who are not satisfied with family life could find intimate 
relationship with cell group members, those who do not have close 
friends could find trustful friendship, those who are emotionally 
disturbed could find a place to release their emotion, those who 
are not able to solve their practical problems could seek advice 
from others in tackling their own problems. It is worthnoticing 
that most of the interviewees are attracted by the social lives of 
the church and cell groups prior to the doctrines, theory of 
salvation or religious knowledge of the church. In other words, 
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conversion of an individuals does not appear as an abrupt inci-
dence, but more of a consequence of social interaction and social -
i zati on. 
3. Conversion and Identity Building 
The previous paragraphs show that the church services and 
cell group gatherings are two important mechanisms where new 
attendants and church members could meet and interact regularly, 
It should be pointed out that constant interaction could establish 
social ties and networks among participants, but the interaction 
itself will not spontaneously produce conversion of individuals. 
Hence, it is interesting to ask the questions: When does the 
conversion take place in the process of interaction? How does a 
person become Christian of the church? Or, how is Christian 
identity building possible? 
In the present study, I observe that one important indicator 
of conversion is the change of universe of discourse of an 
individual, In other words, if new attendants start using reli-
gious languages of Christian faith in general, and the vocabu-
laries of the Shepherd Community Grace Church in particular, these 
new attendants are in the process of embracing the Christian 
identity of Christianity and of the church. I further observe 
that there are various levels on which an individual learn how to 
master the religious language of church. On the elementary level, 
individuals may use only simple words and style of expression of 
the church. On the intermediate level, individuals start to think 
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and express as the ways the church reason and in accordance with 
the theological logic of the Christian world. In the deepest 
level, individuals use the logic of religious cosmology to inter-
pret one's personal biography and the events in the everyday life. 
Here are some of the examples; 
In the service, singing of praises is the session I like the 
most. May be I like to sing, and I feel that I can reach 
where God is, I can feel God is there... I know I have a lot 
of weaknesses that I cannot correct immediately* But in the 
services God speak to me, sometimes in the praises, 
sometimes in the pictures. Through which I know God call me 
to correct myself. He is still care about me,.., I feel that 
I always do the wrong things. I think God may not forgive 
me. But in the services I know God forgive me, and also 
love me. He wants me to change, 
I am a cell group 1eader-in-training, and I feel that my life 
in cell group is quite good, I am responsible to nurture two 
group members in their spiritual lives. We can get together 
in the "one-on-one scheme", and they are willing to open 
themselves. I can support them in my prayers, and can 
encourage them in words*.. We study the Bible together. 
I ask them to recite biblical passages, I ask about their 
recent happenings in daily lives... And they responded that 
there were nothing happened in the past before they joined 
the one-on-one scheme. The Satan did not care to disrupt 
their lives, everything was fine. When they started the 
one-on-one scheme, either some had to work overtime, or other 
got sick. Either some felt frustrated in tedious matters, or 
other felt time was not enough to do things,,.So many such 
things happened. I feel that is good. It proves that Satan 
cares to interrupt our lives. I tell you, when I believed 
in Jesus Christ in the early days, I had the same experience. 
My group members were experiencing the same things that I had 
gone through. In such way I can help them to grow up. When 
they learn such things, they can help others too. Although I 
am very busy in this life of fellowship, I feel that it is 
worth to use my time in such a way. 
In this regard, we may say that the conversion of an individual 
into Christian faith takes place during the continuous interaction 
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process of religious life in the church. Notwithstandingly, the 
interaction process does not necessarily produce conversion. In 
some occasions, I observe that some of the new attendants refuse 
to use the religious language in communicating with church and 
cell group members. Those refused usually either remains silent in 
the dialogue or leaves the church at a later time. If individuals 
refuse to use the language and they still remain in the church, 
the longer they stay in the church, the more pressure they will 
suffer in the processes of communication and interaction. The 
pressure also comes from interaction with church and cell group 
members. In the everyday life of the church and cell groups, other 
church and cell group members would naturally expect him to use 
the religious language to communicate with each other if they have 
been joining the church for a long time. To refuse to use reli-
gious language means refuse to use insider codes in the church and 
to identify with other fellow Christians, The what may be called 
nnon-communi cative process" create subtle tension and anxiety 
between those refused and those mastered the religious language. 
Several implications could be discussed in such situation, First, 
time is not a determinative factor which brings along conversion. 
Second, conversion is a social process in which individuals learn 
a set of religious language and gain religious identity through 
interaction, Third, conversion is a negotiation process in which 
individuals as social actors could actively choose whether they 
like to accept the religious identity. Those who choose to iden-
tify with the religion in the negotiation process, they use the 
discourse of the religious universe. Those who refuses will 
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either live as an outsider of the religious faith or leave the 
religious community. 
In addition to the discourse of religious universe, supernat-
ural experience is another essential mechanism in confirming the 
Christian identity. As described in the previous chapters, super-
natural experience of the Shepherd Community Grace Church includes 
speak-in-tongues, "filled with Holy Spirit", prophecy, faith 
healing and etc. In the classical Pentecostalism, "filled with 
Holy Spirit" is the proof of "born again" experience and the sign 
of a genuine Christian. The Third Wave Charismatic Movement and 
the doctrines of Shepherd Community Grace Church do not emphasize 
"filled with Holy Spirit" as the necessary criteria to judge the 
status of a true Christian. However, the experiences of the Holy 
Spirit and of supernatural power are highly recommended by the 
pastors and senior Christians as a new horizon in the life of the 
Christian journey. Those who claimed to have gained such experi-
ences are always reportedly undergone personal transformation. I 
notice that the supernatural experience such as "filled with Holy 
Spirit" may lead some people entering into the situation of ecsta-
sy. The experience of ecstasy then encourages those people open 
their personal problems to other fellow Christians. Pastors and 
senior Christians at this time would play the role as counselors 
to comfort those who in despair and to suggest how they could face 
and tackle those personal problems. The experience of ecstasy and 
the caring attitudes of pastors and senior Christians would always 
strengthen the sense of fellowship and the identity of Christian. 
Here is an example: 
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My experience of Holy Spirit was in the camp of cell group 
leader in 1990* I had spiritual learning in the camp, 
I had never cried for two to three hours in my life,,, 
I thought that it was related to my separation with my 
boyfriend. My situation is like a bottle. The bottle had 
a lot of sediments down below and I was unable to clear them. 
My situation was like clearing up all the sediments once for 
all. The process of crying is like clearing all those 
unhappy stuffs, clearing all those accumulated stuffs. 
In the services of the camp, the preacher would touch 
everybody,.. After the sermon, there was a session of inner 
healing, He would touch the head and hands of attendants. 
Some of the attendants lied down. A lot of participants 
cried, and I cried too. That was the situation.,.At that 
time Mrs Chan (Mrs Anthony Chan) embraced me. I was still 
crying at the time of dinner,.. Mrs, Chan was the first 
person who talked and listened to me in depth, I could talk 
about my boyfriend, my personal life, my reflection in 
everyday life, including those positive and negative ways of 
thinking. I thought she could help me. She taught me how to 
think the problems correctly, and to handle many businesses 
In the daily life. She helped me the way of thinking, so 
that I no longer remained in a mess. 
An interesting question of supernatural experience in the 
church is the relationship between the ecstasy experience and the 
Interpretation of that particular experience. The doctrines of 
the church and teachings of church pastors have systematic and 
technical prescription of such supernatural experience. Neverthe-
less, no matter how wel1-elaborated the prescription sounds, it is 
only an interpretation. In my research, I notice that those who 
have encountered with the supernatural experience may have entered 
into the situation of ecstasy, but the meaning followed is left to 
subsequent interpretation. Here is one example: 
In the cell group, group members asked me whether I had the 
experience of speak-in-tongues. I said no* Then they asked 
me would I like to try. I said yes. Then they told me if I 
wanted to have such experience I could pray for it... In one 
occasion, I prayed for others and I started speak-in-tongues. 
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Interviewer: How do you feel about it? 
Interviewee: I think it is jarring. I don't know, I only 
feel that I have spoken a lot of things, but I 
do not know what it is, That is speak-in-
tongues, I did not know that I had speak-in-
tongues at that time... I would not say anything 
like this. That is not my character, i.e., 
to say something that you could not understand 
at all,.. That 1s speak-in-tongues. It is 
funny, very funny. 
From the above example, we could further suggest that the inter-
pretation of supernatural experience is a dual processes of both 
individual and collective affirmation of Christian identity. The 
experience of ecstasy is interpreted by the church as a situation 
"filled by Holy Spirit". The involuntary motion of tongue of 
individual is defined by the church as speaking the spiritual 
language. I observe that those who claims to have gained super-
natural experience would manifest a sense of merit and superiori-
ty, When they communicate with one anothers about the supernat-
ural experience, those who have not would be naturally excluded 
from the discussion and left behind as somebody inferior to those 
who have experienced, The "non-communicative process" also create 
tension and anxiety between those who have experienced and those 
who have not. Those who do not have supernatural experience would 
be anxious to gain such experience someday in some occasions, 
Pastors, senior Christians and those who have experienced would as 
well prompt them to prepare to gain the experience. Once experi-
enced, those who originally have not experienced usually response 
joyfully. In this regard, we may say that gaining supernatural 
experience is also gaining the social recognition of the Christian 
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community. Here is one example; 
In the training camp of cell group leader. When Ben finished 
his sermon, a lot of people prayed. Many people were "filled 
with Holy Spirit"* And. some of them prayed for me. Then 
I felt that I was like "pushed" by somebody. My body started 
swaying. Then my hands and legs lost strength. Just liked 
all my blood had gone. And then I felt that God told me that 
I had to believe in this. 
Interviewer; You heard something? Or you saw something? 
Interviewee; I just felt it. I had no idea in the beginning. 
They asked me whether God had something to speak 
to you, not something from outside, but from 
inside. And had God asked you to do anything? 
After that, I had the feeling that God asked me 
to believe in this, to believe in him. I could 
feel it,.. Probably because I had not heard the 
voice of God for a long time. I was not happy 
about it, People around me had always heard the 
voice of God, and saw the pictures. I had 
experienced nothing. So I did not believe what 
they said,.. After that God had spoken to me, I 
finally heard the voice of God. God did 
something on me. 
The supernatural experience is at the same time a rei nforcement 
mechanism which functions to re-confirm the Christian identity 
among the church and cell group. One of the illustrative exam-
ples is the speaking of prophecy: 
In the cell group, group leader always suggested that 
everybody used a few minutes and listened to the voice of 
God. To listen what God would say something to us, I had 
experienced that several pictures appeared in my mind, I 
dared not tell other group members. I thought it might be my 
own imagination... However, I told others what I saw. And 
some of the group members said the pictures were describing 
their current situation, Several group members said the 
same thing. And I felt that what I saw was not my own 
imagination.,.. So whenever I saw pictures now I would speak 
it out. It might help others. 
Interviewer: Can you give me an example of pictures? 
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Interviewee: I saw a ship drifting in the sea, with 
mountains at both the left and the right. 
The ship could not get closer to any of the 
mountains,,only drifting in the sea. I felt 
that God was speaking to some people: they were 
"drifting ship of no direction." Some group 
members agreed that they were not in the 
direction of God, they had no idea what they 
were doing. 
The example shows that prophecy is the medium which church and 
cell group members communicate with each others in a peculiar way. 
Accordingly, everyone in the church and cell group could act as a 
sacred vessel through which God use them to convey his message to 
the Christian community. Everybody at the same time is a recep-
tor and able to listen to the voice of God. The roles of being a 
vessel or receptor change with time and place. Everybody has a 
equal chance to play the role, irrespective of the differences in 
sex, age, class, educational level, etc. Furthermore, the message 
or God will be presented in the church and cell group gatherings 
regularly, I observe that whenever there is a prophecy to be 
proclaimed, church and cell group members will manifest an atmos-
phere of intense emotion, The phenomenon of prophecy echoes what 
Emile Durkheim's notion the "collective effervescence" in his work 
The Elementary Forms of Religious Life, In this way, the en-
thusiasm and commitment of church and cell group members are 
sustained, and the identity of a Christian is re-confirmed contin-
uously and collectively in the process of group interaction. 
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4. Summary and Conclusion 
In this chapter, I try to address the question why individu-
als become Christian in Shepherd Community Grace Church. I try 
to argue that the biographical context of an individual is neces-
sary conditions which npushn them to religious faith. The bio-
graphical context is closely related with an individual's life 
stage, family and work situation. The study shows that becoming 
a Christian is both a matter of choice of individual and the 
mobilization efforts of the church, 
In the former, individuals choose to become Christian means 
that they could also choose to become adherents of other reli-
gions, and they could choose to leave the church at a latter time. 
In this regard, the traditional "brainwash11 theory in the study of 
new religions does not apply in the present research. In the 
latter, individuals are also exposed to the influences of the 
church, which work through the church services and cell group 
gatherings, The church and cell groups perform the function of a 
primary group and then socialization of individuals take place. 
A good indicator of successful socialization of individuals is the 
universe of discourse. The greater extent an individual uses the 
religious language to interpret the world, the deeper the level of 
the religious faith an individual is likely to identify with. 
The Christian identity is continuously and collectively reinforced 
in the religious life of the church and cell groups. The present 
study also suggests that the supernatural experiences of an indi-
vidual are an important sources of confirmation of the Christian 




The appearance of Shepherd Community Church in Hong Kong in 
1987 has been a valuable opportunity for student of social move-
ment to examine the processes of birth, growth, change and decay 
of a religious movement. The present study has the chance to 
trace the emergence and development of the church from the year 
1987 to 1995. The religious movement activated by the church is 
still growing steadily. Follow-up study of the church at a later 
stage certainly can produce a more complete picture as the move-
ment continue to flourish, especially when the movement proceeds 
toward and across the year 1997. The present research could be 
viewed as an initial report of this indigenous charismatic move-
ment in its early stage, if the life of the movement remains 
vital and vigorous as its predecessors in the West. In this 
section, I will present several themes which are considered to be 
significant to the making of the movement in the context of Hong 
Kong. 
Emergence of Shepherd Community Church 
The rise of Shepherd Community Church in Kwun Tong in the 
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year 1987 could be attributed to two seemingly contingent fac-
tors, first, the influence of the Third Wave movement from the 
United States which propagated the message of charismatic faith 
in Hong Kong, and changed the religious attitude of Reverend 
Benjamin Wong when he was still a young pastor of Emmanuel 
Church] second, the controversy between Wong and Emmanuel Church 
led to schism, and Wong, in collaboration with Reverend Anthony 
Chan and a few friends, established the Shepherd Community 
Church. The building of the church has neither in connection to 
any social crisis nor structural strains, as proposed by the 
breakdown theorists. The mass demonstrations occurred in Hong 
Kong reacted against the Chinese government and the subsequent 
events of June 4 in 1989 came closer to the social crisis, but 
that is after the establishment of the Shepherd Community Church. 
In other words, there is no substantive evidence to support the 
arguments of breakdown theories in strict sense. 
However, if we consider the idea of breakdown as a trend of 
social restructuring of traditional society, the breakdown of 
village lineage structure and the decline of traditional Chinese 
religion as a communal worship in urban setting in Hong Kong 
could be seen as a precondition favourable to the emergence of 
heretical faith. The erosion of a dominant Chinese religious 
ethos, the component of nuclear family, the rise of individualism 
and the secularization of religion give way to philosophies and 
religions of various kinds, old and new, local and exotic. If 
anything that breakdown theories could explain, it is the break-
down of traditional social structure and ideology which open the • 
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religious "market" for competition by all religions and cults in 
the contemporary social milieu. Shepherd Community Church is 
just one of the competitors who joined the religious arena in the 
Kwun Tong district. 
Organizational structure and change 
In Hong Kong, the number of church attendants in an inde-
pendent church is usually rather limited. Church members come in 
and go out, and the number remains relatively stable. Most of 
these churches would survive more than ten years if the donations 
could support the basic expenses such as renting a premises, 
employing church pastors and workers. Shepherd Community Church 
had experienced a similar organizational trajectory in the first 
two years. Starting with less than twenty people in 1987, the 
membership grew and reached forty in 1989, Seemingly, Shepherd 
Community Church could fit relatively well into the operational 
model of Protestantism and could become one of the many Christian 
churches existed in Kwun Tong. 
What makes Shepherd Community Church turned into a religious 
movement came from both external and i nternal pressures. The 
external pressure is the political condition of Hong Kong. The 
fear of political oppression by the Chinese communist government 
after the year 1997 has been a long disturbing question to the 
Christian churches in Hong Kong, Shepherd Community Church is no 
exception on this matter. As described in chapter four, the fear 
of religious oppression came to surface occasionally in the 
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Sunday service, The Chinese democratic movement and the June 4 
event in 1989 had further incited Reverend Wong in searching for 
a model which could resist any possible political oppression. 
The internal pressure came from the demand of church growth. 
Both Reverend Benjamin Wong and Reverend Anthony Chan are brought 
up in the evangelical tradition and fully embrace the ideal of 
evangelicalism, which are, the expansion of the kingdom of God 
and the imperative of evangelism. In addition to this evangeli-
cal vision, Reverend Wong's commitment to working class and city 
evangelism also played a vital role in the formulation of organi-
zational goal of Shepherd Community Church. The exiting of new 
converts and the stagnation of church growth posed severe chal-
lenges to the ideal and existence of the church. Both Wong and 
Chan found it intolerable, and actively sought solution to over-
come this organizational impasse. 
In this regard, what is worth mentioning is the element of 
the supernatural in the church. In the literature of religious 
and sociological studies, many researchers suggest that the rapid 
growth of charismatic church and the related charismatic movement 
can be attributed to the factor of supernatural, the mysterious 
presence and power of the Holy Spirit, In our study, it seems 
that this is not the case. Despite there were fervent religious 
expression and behaviour manifested both in the Sunday service 
and private devotion, the supernatural element did not help the 
growth of the church in the first two years, I observe that the 
encounter with and experience of supernatural did stimulate 
interests of many new members, but whether the interests could 
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sustain and benefit church growth highly depend on the institu-
tional devices which divert and transform the interests into 
motivational forces of the religion. Supernatural forces alone 
can not explain the growth of charismatic movement. 
The cell group church model seems to have resolved both 
external and internal pressures. On the one hand, the organiza-
tional structure of cell group church decentralizes the religious 
powers and activities to numerous households of church members. 
It is perceived that the cell groups could function as a "mini 
church" which could face up to the oppression of the hostile 
government in the future, as the house church has been proven to 
be effective in China. On the other hand, the cell group gather-
ings construct strong social bond among cell group members, and 
successfully retain new converts in the church. As such, the 
change of organizational structure could be viewed as a response 
to environmental contingencies, 
Management of movement organization 
The maintenance of religious movement requires continuing 
acquisition and allocation of resources, so that the goals of the 
organization can be realized. In the case of Shepherd Community 
Church, the essential resources are people. Thus, the basic 
question is: how to recruit and stabilize human resources. 
The initial question is concerned with evangelism, In other 
words, the church has to recruit new members as well as to per-
suade these members to accept the religious worldview advocated 
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by the church. In the first two years, the main effort in re-
cruiting new members.had been the so-called "street evangelism". 
The street evangelism was ineffective due to lack of coordination 
to integrate new members into the religious community of the 
church. At this point, the church could become stagnant or could 
decline because of her failure in acquiring resources. Then the 
church desperately sought alternative recruitment method, and 
boldly shifted to cell group church model. New members were 
tapped through the recruitment network of friendships and kin-
ships. The process of re-socializati on is achieved through 
interaction among members in the cell group. The new model 
proved to be the right choice. The change of recruitment strate-
gy fully reveals that leaders of Shepherd Community Church are 
rational actors who endeavour in seeking the most effective 
recruitment channel in the process of resource mobilization. 
As more and more people joined the church, new questions 
arised: how to manage hundreds of cell groups scattered all over 
different corners of the city? How to sustain church member's 
enthusiasm and commitment to the religious movement? If the 
church was not able to manage the continuing influx of new mem-
bers, the church would be thrown into chaos. The church resolved 
this problem by recruiting and coaching numerous volunteers as 
cell groups leaders when the church population continued to 
increase, A system of supervision was later established to 
oversee the operation and progress of each cell group. The 
church even established her own Ministry Training College to 
nurture workers and pastors exclusively for the purpose of manag-
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ing cell group church model. In May 1995 when I am preparing 
this dissertation, the number of church workers has expanded to 
twenty six, and the average salary of each worker is three thou-
sand and eight hundred ,Hong Kong dollars. The relatively low 
salary was justified by the church teaching as "to live by 
faith". In this regard, Mancur Olson's "free-rider problem" is 
again proved to be flawed. What sustained members and workers of 
Shepherd Community Church does not rest on short-term calcula-
tions of personal interests, In contrast, it is the ideological 
and solidarity incentives sustained most of the members and 
workers to participate in the religious movement. 
However, there are some problems embedded in the organiza-
tional management that hinder further expansion of the religious 
movement. One of the strategies in evangelism of the church is 
to motivate cell group members to invite relatives or friends to 
join cell group gathering. The cell group takes six months to 
establish some kinds of relationships with the new members in 
attempt to convert them under an affective and warm atmosphere, 
Then the church requests the cell group to divide into two, in 
this way the cell group could multiply every half year. Such 
teaching and practice are resisted by some cell group members. I 
heard that those resisted withdrew from cell group gathering and 
criticized the church "making use of their genuine feeling and 
emotion to achieve the purpose of church growth", I do not know 
how many cell group members harbour such idea, and it seems that 
the criticism has not yet come to surface. Unquestionably, if 
such criticism finds its channel to disseminate among church and 
cell group members, it would defect the function of recruitment 
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of the church. In fact, church leaders of Shepherd Community are 
also aware of this problem. In an interview, Paul Fong expressed 
in this way, 
In 1992, we reflected on (the problem of) programization... 
We want to structuralize the ministry, to organize it. 
In this way, we dehumanize the ministry. Cell group 
members are treated unintendedly as instruments. If 
the group does not grow, we consider to break it, to 
reorganize it... However, if we miss the most 
important spirit is people, the cell group will die. 
It seems to me that the problem is inherent in the organizational 
model, and the dilemma of management cannot be solved easily. 
Another hindrance to expansion of the church lies on the 
biographical availability of church members. Some church members 
joined the church when they were still students. As they gradu-
ated, having a full-time employment, got married, they were 
inhibited from participating church activities because of person-
al constraints. As one interviewee remarked, 
I felt very happy in cell group gathering in the 
past. I could share my problems with members of the 
group... The happiness could last long after the gathering. 
And now, I feel that cell group is a regular duty. 
Because I am a Christian, I have to go to the service, 
it is the mandate of God, It is a responsibility, 
not an enjoyment. And also because I got married, having 
a daughter, and need to prepare examination, (Cell 
group gatherings) cause me less one night to accompany 
my daughter, and less time to prepare the 
examination. (Cell group gatherings) also make me go 
home late, and feel tired the next day, I will think 
this kind of practical matters, and then I feel reluctant 
to go to the cell group. But I tell myself I have to keep 
going to cell group. May be it is the voice of Satan 
who tells me stop going to the cell group,,. And I pray God 
for making me enjoy the cell group, 
In other occasion, I heard one of the church leaders complained 
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that a church member who later became a professional did not keep 
his promise, that was, when his personal and family matters were 
settled, he would quit the job, receive theological training, and 
serve the Lord in full-time. Biographical availability is also a 
question of class. It is interesting to ask to what extent the 
effect of class serves to encourage or constrain participation in 
the religious movement. The present research has not explored 
the relation between class and movement participation, and such 
dimension deserves further investigation in the future study. 
Leadership and decision making 
The emergence of new religions is always in connection with 
a powerful charismatic leader, Shepherd Community Church is no 
exception to this. Reverend Benjamin Wong founded the church, 
sought the recruitment strategy, changed the organizational model 
and motivated church members. From the outset, Reverend Benjamin 
Wong appeared as a strong spiritual leader who led the church 
forward to the direction he considered true to the Bible. In an 
interview, the charisma of Wong is well expressed by a church 
worker in his description: 
I like to stay in Shepherd Community Church because I 
think Ben is anointed by God. The messages he conveyed 
about the Bible inspired me* I used to read the Bible 
with my personal character.,. It was because there were 
some elements in my character had not been changed, 
and the way I read Bible would produce such (destructive) 
atmosphere... But Ben receives the message from the Bible 
as "rejoice always",.., and he builds up such atmosphere. 
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It is the senior pastor who builds up the atmosphere that 
makes cell group work.., If anybody asks me what is the 
most important element (of cell group church), it is 
these two elemen.ts (Reverend Wong and the atmosphere) are of 
most significant,..Ben is gifted in the way that he follows 
God closely. In this aspect he is stronger than Anthony. 
He often breaks new-ground. That is part of his personality. 
That's why he could always walk ahead of everybody, in such 
way he leads and motivates the church moving forward. 
The charismatic leadership of Wong greatly affected the 
organizational character of the church, As described in chapter 
four, Wong was challenged by Wai-hing Luk in 1988, then he wrote 
"The Philosophy of Ministry" of Shepherd Community Church which 
. stated the paramount position of church leader, and the relation-
ship between church leader and members. The philosophy set the 
ideological undertone for organization and management of the 
church in the later development, Such organizational character is 
best illustrated by the decision-making process of the church, 
The leadership team is the highest decision-making body in the 
organizational hierarchy, but all team members are appointed 
rather than elected. There are no referendum in the church, nor 
official channel through which church members could challenge the 
decision and policy made by the leadership team. Such develop-
' ment is properly qualified as what Robert Michels called "oligar-
chization of movement organization" (Klanderman, 1989:27), and 
Reverend Benjamin Wong has been the chief factor which shapes the 
feature of the religious movement. 
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Interorganizational networks 
If Shepherd Community Church restrains the recruitment and 
religious activities within her own church boundary, Shepherd 
Community Church could only be a church, or to a greater extent, 
a "mega-church". What makes Shepherd Community Church became a 
religious movement lies greatly on her vision and mission. The 
vision of the church is to influence the whole city of Hong Kong, 
and the church leaders of Shepherd Community seek every possibil-
ity to work out this vision. Since 1991, Shepherd Community 
Church has been persuading other Christian churches to adopt the 
cell group church model. Sociologically speaking, Shepherd Commu-
nity Church is converting preexisting Christian churches as 
infrastructures of the religious movement, in this way those 
churches could be mobilized by Shepherd Community Church to 
achieve her organizational goal, When I am preparing this dis-
sertation in May 1995, it is reported that there are approximate-
ly eighty churches in Hong Kong which are adopting or considering 
to adopt the cell group church model. 
The making and/or development of a religious movement is a 
matter of rational calculation, cognitive selection and strategic 
consideration in the multiorganizational field. As described in 
chapter five, Shepherd Community Church established her credi-
bility, sought partners and discredited opponents through the 
programme "March for Jesus", built alliance system by means of 
"Cell Group Church Seminar". Unquestionably, the political 
pressure which shared by all Hong Kong Christian churches, and 
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the weak counter-movement against charismatic movement have been 
favourable to the mobilization effort of Shepherd Community 
Church. Reverend Benjamin Wong is fully aware of the strategy in 
resource mobilization, In a staff meeting, Wong commented on a 
new ministry in which Shepherd Community Church seeks cooperation 
with a contractor to start evangelism in a canteen: 
They want to be successful, we help them to achieve it. 
When they make it, our vision will become their vision. 
Mobilization of consensus 
The maintenance of religious movement requires the ongoing 
production of meanings and ideologies, so that the enthusiasm and 
commitment of church members could be sustained. Our analysis 
shows that a religious universe has emerged in the process of 
development of Shepherd Community Church, Such religious uni-
verse manifests as a master frame upon which church leaders and 
members interpret meanings and values. In addition, the Sunday 
services and cell group gatherings are two powerful mechanisms 
through which the church communicates meanings with church con-
gregation and cell group members. There are more institutional 
devices, such as "sponsor-sponsee relationship" and "Spiritual 
Journey Guide", which serve to persuade new attendants to adopt 
the religious worldview of the church, As such, the church 
mobilizes consensus of church congregation and cell groups mem-
bers in participating the religious movement, 
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Although the theory of consensus mobilization has rectified 
the deficiency of resource mobilization perspective, the theory 
itself also suffers from several drawbacks. First, the theory 
overlooks how movement participants react towards the mobiliza-
tion effort launched by the movement organization. Our research 
suggests that movement participants are social actors who define 
and negotiate the meaning proposed by the church. It is because 
of such interpretation made by movement participants, some choose 
to stay and others choose to leave. Second, what is missing from 
the consensus mobilization theory is the process of interaction. 
Our research suggests that new meaning and order are derived from 
such interaction. This finding is congruent with the more recent 
theories which emphasize the interactive model in the study of 
social movement (Eyerman and Jamison, 1991; Kendrick, 1991). 
Third, the question of interaction is related to the process of 
constructing collective identity, Alberto Melucci has suggested 
that "collective identity is an interactive and shared definition 
produced by several individuals and concerned with the orienta-
tions of action and the field of opportunities and constraints in 
which the action takes place," (Melucci, 1988:342) In the 
present research, the collective identity has not been a salient 
feature in Shepherd Community Church, however, this dimension 
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